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The following English words exemplify the pronunciation of 
selected Sanskrit vowels and consonants. The Romanized 
Sanskrit vowel or consonant is first listed and then an Eng- 
lish word is given to aid you in its proper pronunciation. 


a as ain America. 
a as a in father. 

i as iin fill, lily. 

1 as iin police. 

u as u in full. 

u as u in rude. 

ri as ri in merrily. 
rn as ri in marine. 
e as e In prey. 

al as ai in aisle. 

0 as 9 In stone. 

au as ou in house. 

$ as sin sure. 

S as sin shun, bush. 
S as g In saint, sin. 
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Foreword 


Thanks to him the oral tradition, after an apparent eclipse, 
has been securely renewed, because the Swami, a very 
learned scholar but also a real yogin and jāīnin, has mysti- 
cally lived that which the old Saiva masters of Kashmir, and 
in particular Abhinavagupta, brought to light. 

- -Lilian Silburn! 


I still vividly recall coming across, as an undergraduate during 
the late sixties, a small book by Paul Reps entitled Zen Flesh, Zen 
Bones. This genuine spiritual classic continues to have wide 
appeal today. What most especially stuck in my mind then, in 
addition to Reps's sensitive rctelling of 101 delightful Zen stories, 
was the account of his visit to the Kashmir Valley, known because 
of its mountainous beauty as the “Switzerland of India.” There he 
discovered what he felt was an important pre-Zen text, the 
Vijidna Bhairava Tantra, a central scripture of Kashmir 


1. “Grace à lui la tradition orale, aprés une apparente éclipse, s'est 
renouée solidement, car le swami, trés savant pandit mais aussi vérita- 
ble yogin et jūānin, a mystiquement vécu ce qu'exposérent les anciens 
maitres Sivaites du Cashemire et, en particulier, Abhinavagupta” (Lilian 
Silburn, trans., Hymnes de Abhinavagupta, Publications de l'Institut de 
Civilisation Indienne, fasc. 31 [Paris: Editions E. de Hoccard, 1970], 1). 
(Translations from French and Sanskrit are my own.) 
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Saivism. | remember being fascinated and, in a mysterious way, 
elevated by Reps's paraphrase of that short but profound work, 
which he called, from the practice it describes, “Centering.” 
Somehow, however, | was even more captivated by Reps's descrip- 
tion of his encounter with the saint who introduced him to the 
text and provided him with a translation, Swami Lakshmanjoo. 
As I reread Reps's words now, I experience again the emotional, 
intellectual, and spiritual pull that led me eventually to graduate 
studies in Indian philosophy. Reps begins: 


Wandering in the ineffable beauty of Kashmir, above 
Srinagar 1 came upon the hermitage of Lakshmanjoo. 
[t overlooks green rice fields, the gardens of Shalimar 
and Nishat Bugh, lakes fringed with lotus. Water 
streams down (rom a mountaintop. 

Here Lakshmanyjoo---tall, full-bodied, shining —wel- 
comes me. Ile shares with me this ancient leaching. . 
1 see Lakshmanjoo gives his life to its practice.” 


This was my first encounter with this extraordinary Saiva saint. 


A Spiritual Magnet in the Vale of Kashmir 


During my years in graduate school, Ī made a point of keeping 
close tabs on developments in the modern Hindu tradition. Again 
the presence of Lakshmanjoo crossed the horizon of my concern 
as | became aware that a number of Hindu spiritual leaders, 
including Swami Muktananda Paramahamsa and Maharishi 
Mahesh Yogi, were making a point of visiting and paying their 
respects to this Saiva master during visits to Kashmir. My curios- 
ily was aroused. 

Although my rescarch focus was on Advaita Vedanta, of which 
I had made a thorough study, | was becoming increasingly aware 
of nondual Kashmir Saivism as expressing a more profound mys 
lical realization. Put bricfly, classical Advaita achieves its nond- 


2. Paul Reps. Zen Flesh, Zen Bones: A Collection of Zen and Pre-Zen 
Writings (New York: Anchor Books, n.d.), 159- 160. 


Plate 1 Swami Ram, Swami Lakshmanjoos Grand Master 


xiv FOREWORD 


uality by denying the reality of objective existence, which is 
excluded from its statically conceived Absolute. It aims ulti- 
mately for a state of isolation (kaivalya)in pure spirit, from which 
the world is obliterated. Saivism, on the other hand, offers a more 
thoroughgoing nondualism in which the universe is accepted— 
and experienced. as divine Consciousness itself in dynamic 
motion. This allows the Saiva yogin to enjoy the Infinite as a 
vivid, vibrant reality al the level of the senses.’ 

As T continued my stady of the literature on Kashmir Saivism, 
T began to notice Lakshmanjoo's name appearing regularly in 
prefaces, dedications, and footnotes in the works of scholars writ- 
ing in various languages. They were acknowledging, however 
briefly, their indebtedness to this Saiva master. Among the who's 
who of Western scholars of Saivism who spent time studying with 
Lakshmanjoo were the late Lihan Silburn and her colleague 
André Padoux, both of whom had distinguished careers as schol- 
ars of Tantrism at the Centre National de Ja Recherche Scien- 
tifique, Paris; Alexis Sanderson, currently Spaulding Professor of 
Eastern Religions and Ethics at Oxford University; and Mark S. 
G. Dyezkowski, an important younger scholar of Saivism associ- 
ated with Sampurnananda Sanskrit University, Benares. Other 
South Asianists who made the pilgrimage to Lakshmanjoo's Ish- 
vara Ashram on the shores of Dal Lake include Professors Har- 
vey P. Alper, J. G. Arapura, Bettina Baumer, Gerald J. Larson, 
and K. Sivaraman. In addition, I became aware that in India 
itself Lakshmanjoo was held in bigh esteem by a distinguished 
circle of Hindu scholars in the holy city of Benares, several of 
whom traveled to his ashram seeking a more profound under- 
standing of Saiva doctrine and practice. This group of Tantric 
savants included Pandit Rameshwar Jha and Thakur Jaideva 


3. See Paul Eduardo Muller-Ortega, The Triadic Heart of Siva: Kaula 
Tantrism of Abhinavagupta in the Non-dual Saivism of Kashmir 
(Albany, N.Y.. State University of New York Press, 1989), chaps. 1—2; 
also Lance E. Nelson, “Reverence for Nature or the Irrelevance of 
Nature? Advaita Vedanta and Ecological Concern,” Journal of Dharma 
16 (July September 1991): 282 301. 
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Singh, the latter well-known for his valuable translations of 
Kashmir Saiva texts. For many years, both scholars were in the 
habit of going to Kashmir during the summer to study with Lak- 
shmanjoo.4 

Silburn, who dedicated her life to the study of Hindu Tantrism, 
produced several important translations and studies of Kashmir 
Saiva texts, including Kundalini: The Energy of the Depths. In 
preparing her translations, she studied with Lakshmanjoo dur- 
ing visits to Kashmir over a period of some twenty years. During 
that time she came to regard Lakshmanjoo as her “master in the 
science of Bhairava [Supreme Reality] ”° Her description of her 
first visit to Kashmir conveys something of her feeling for the 
place and her relationship with Swamiji: 


In 1948 I journeyed to India for the firsi time and met 
Swami Lakshmanjoo in Kashmir. I received from him 
some help in understanding the Sivasütra, its com- 
mentaries, and also the Spandakarika and the Vijūān- 
abhairava, which I had attempted to translate. 

That year I lived near him in an abandoned hut of 
beaten earth on the uninhabited hills that dominate 
Dal Lake, toward which the terraces of the garden of 
Nishat descend [from the hills] by stages. I lived several 
months by myself at the heart of this exceptional site, in 
which the starkness of the rocky mountains, the subtle 
softness of the light, and the often hazy stillness of the 
lake joined together to create a harmony and a peace 
that was profound, vel pregnant it seemed with the 


4, Mark Dyczkowski, “An Appreciation of Jaideva Singh,” in Jaideva 
Singh, trans., The Yoga of Vibration and Divine Pulsation: A Translation 
of the Spanda Kārikūs with Ksemarajas Commentary, the Spanda 
Nirnaya (Albany, N.Y.: State University of New York Press, 1992), ix, xii. 

5. State University of New York Press, 1988. 

6. “Mon maitre en Bhairavasásana" (Lilian Silburn, trans., Le 
Vijūāna Bhairava, Publications de l'Institut de Civilisation Indienne, 
fasc. 15 [Paris: Editions E. de Boccard, 19611, 3). 
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Plate 2. Swami Ram with Swami Lakshinanjoos mother and 
father 


presence of the great Sawa masters who probably fre- 
quented that place.* 


Acknowledging that she had benefited greatly from Lakshmau- 
jou's vast knowledge ol the Tantric tradition, Silburn expressed 


7. “En 1948, je fis un premier voyage en Inde et rencontrai au 
Kasmir le swami Lakshmanjoo. de recueillis auprès de lui des éclair- 
cissements sur les Siva siitra, leurs gloses ainsi que sur la Spandakárika 
et le Vijndnabhairava dont j'avais entrepris la traduction. 

“Pres de luij’habitais cette année-là une hutte de terre battue aban- 
donnée sur Ics hauteurs désertes qui dominent le lac Dal vers lequel 
sabaissent par paliers les terrasses du jardin de Nishad. Je vēcus 
plusieurs mois, solitaire. au coeur de ce site exceptionnel où la nudité de 
la montagne rocheuse, la douceur subtile de la lumière et l’immobilite 
souvent vaporeuse du lac s'allient et se fondent en une harmonie et une 
paix profondes encore impregnées, semble-t. il, de la présence des grands 
maitres sivailes qui frequenterent probablemeni cet endroit" (Lihan Sil- 
burn, trans. Sivasūtra ef Vimarsini de Ksemarüja, Publications de 
l'Institut de Civilisation indienne, fasc. 47 | Paris: Institut de Civilisation 
Indienne, 1980], foreword). 
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her profound gratitude to him for his untiring help with her 
work.5 

As the result of his visits to Kashmir, Pandit Rameshwar Jha 
developed a profound devotion to Swamiji, to whose spiritual 
power he attributed certain spiritual realizations that he 
enjoyed. This is evidenced in his “Hymn to the Preceptor” (guru- 
studi), a Sanskrit poem filled with lavish pratse of Lakshmanjoo 
and his lineage of masters. For example: "I bow to the feet of the 
divine Laksmana, nectar to |my| eyes, whose glorious power as 
the great Lord Siva is incomprehensible to the intellect. Blessed 
by his compassionate glances, I shine here with the form of the 
universe.”? Elsewhere in this hymn, Jha expresses his belief that 
Lakshmanjoo was a reincarnation of Laksmanagupta, a guru of 
Abhinavagupta.!° Although not all of Lakshmanjoo's disciples 
share this opinion (some prefer to identify their master with 
Abhinavagupta himself), this hymn is still chanted daily by fol- 
lowers in Kashmir and clscwhere. 

The extent of Jaideva Singh’s indebtedness to Lakshmanjoo 
can be gauged by looking at the dedication pages of his transla- 
tions. Attesting to his esLeem, Singh wrote that Lakshmanjoo 
“unsealed my eyes.” He spent hours with Swamiji—whom he 
regarded as “the doyen of Saivagama”. going over texts word by 
word before submitting them for publication. Singh’s translation 
of the PratyabhijRahrdayam is dedicated “with profound respect 
to Svami Laksmana Joo, to whom I owe whatever little T know of 
Pratyabhijha philosophy." At the time he studied with Laksh- 


8. Silburn, Hymnes de Abhinavagupta, 1, idem, Le Vijüana 
Bhairava, 5. 

9. tasy@pratarkya-vibhavasya mahesvarasya pādau namāmi 
nayanāmrta-laksmanasva / devasya yasya mahatah karunakataksair 
ālokito "ham iha vigva-vapur vibhami (vs. 18; Rameshwar Jha (Sri 
Rāmešvarācārya), Srigurustuti (Srinagar: [svara Asrama, c. 19751, 6). 

10. vs. 21; Jha, Sregurustuti, T. 

11. Jaideva Singh, trans., The Yoga of Delight, Wonder, and Aston 
ishment: A Translation of the Vijnāna-bhairava (Albany, N.Y.. State Uni 
versity of New York Press, 1991). v, xxiii; idem, Yoga of Vibration, v; 
idem, The Doctrine of Recognition. A Translation of the Pratyabhi- 
JiGhrdayam with an Introduction and Notes by Jaideva Singh (Albany, 
N.Y.: State University of New York Press, 1990), v. 
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manjoo, Singh was in his seventies, a respected scholar with 
already more than half a dozen books to his credit. Still, we are 
told, he gave reverent attention to the teachings of one whom he 
evidently regarded as his spiritual preceptor. “It was a moving 
sight,” Dyczkowski reports, “to see this fine old man sit before his 
revered teacher with the simplicity of a young child." A photo of 
Singh with Lakshmanjoo appears after the title page in the 
Indian edition of his translation of Abhinavagupta's Paratrisika- 
vuivarana.?? 

Perhaps the most vivid description of a scholar's encounter 
with Lakshmanjoo comes from Dyezkowski, who spent a good 
deal of time with Swamiji beginning in the mid-1970s. His 
account reveals something of the attraction that Lakshmanjoo 
exerted over serious students of Tantrism: “Swamiji would rise 
early [in the] morning and we, his few Western disciples, would 
come to try and share, as best we could, in Swamiji's immense 
profundity. His exposition of the great works of the ancient Kash- 
miri masters—Abhinavagupta, Utpaladeva, and Ksemaraja— 
would fill us with wonder." 


Scholar and Practicing Mystic 


In such testimony we may well find the answer to the question of 
why practically all scholars who had a serious interest in nondual 
Saivism were making the pilgrimage to the valley of Kashmir to 
spend time studying with Lakshmanjoo. There are three factors 
that begin to explain Swamiji’s importance for students of 
Tantra. 

First, he is to be distinguished from the typical yogi or swami 
in respect of his scholarly training and achievement. Nowadays it 
is common for Hindu monks to have only a minimal knowledge of 


12. Dyczkowski, “Appreciation of Jaideva Singh,” ix, xii. 

13. Jaideva Singh, trans, Paratrisika-Vivarana: The Secret of 
Tantric Mysticism, ed. by Bettina Baumer; Sanskrit text corrected, notes 
on technical points and charts dictated by Swami Lakshmanjoo (Delhi: 
Motilal Banarsidass, 1988), v. 

14. Dyezkowski, "Appreciation of Jaideva Singh." ix. 
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Plate 8. Swami Mehtabkak, Swami Lakshmanjoo's Master. 


Sanskrit. This does not, of course, diminish their spiritual attain- 
ments, but 1t does mean that their acquaintance with the classi- 
cal texts in the original language is limited. Necessarily. then, 
they have even less familiarity with the scholastic commentanal 
literature. While infor mation about Lakshmanjoo’s life and irain- 
ing is difficult to come by. 1t 1s clear that he was a genuine scholar 
of no mean attainment. Silburn must have had the opportunity to 
learn something of her preceptor's background during her long 
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apprenticeship. She remarks: “Very young he decided to dedicate 
his life to the Trika; he studied texts and manuscripts under the 
tutelage of two of the best scholars of the time, Hara Bhatta 
Sāstrin and Rajanaka Mahesvara, acquiring in this way a deep 
and extensive knowledge of all the branches of Kashmir Saiva 
philosophy and mysticism.” Regarding Lakshmanjoo's language 
ability, she testifies: “Profound and sure is his knowledge of San- 
skrit, and wide his learning concerning the various Saiva systems 
of Kashmir. Many times in the past his translations and inter- 
pretations of particularly difficult passages were certified for me 
by that eminent Sanskritist, the late Louis Renou."5 What 
makes such testimony remarkable is that Silburn was herself a 
distinguished Sanskritist and scholar. Although certainly not a 
devotee,!6 she had found in Lakshmanjoo a masterful guide to the 
scriptural tradition she wished to penetrate. 

During his career, Lakshmanjoo demonstrated his scholarly 
interest and capacity by editing several umportant Sanskrit texts 
of the Kashmir Saiva tradition, published in Srinagar and 
Benares. These include the Bhagavadgitarthasamgraha of Abhi- 
navagupta (1933), the Sri Kramanayadīpikā (1958), and the Siva- 


15. "Trés jeune il décida de consacrer sa vie au Trika; il étudia textes 
et manuscrits auprés de deux des meilleurs pandit du temps: Hara 
Bhatta Shastrin et Rajanaka Mahesvara, acquérant ainsi une science 
profonde et étendue dans toutes les branches de la philosophie et de la 
mystique &ivaite cachemirienne" (Silburn, Hymnes de Abhinavagupta, 1); 
“Profonde et süre est sa connaissance du sanscrit, ct grande son érudition 
en ce qui concerne les divers systèmes Sivaites du Cachemire. A maintes 
reprises dans le passé ses traductions et interprétations de passages par- 
ticulièrement difficiles m'ont été confirmées par le sanscritiste éminent 
qu'était Louis Renou” (Lilian Silburn, trans., Hymnes aux Kāli la Roue 
des Energies Divines, Publicalions de l'Institut de Civilisation Indienne, 
fasc. 40 [Paris: Institut de Civilisation Indienne, 1975], foreword). 

16. She evidently went against Lakshmanjoo's advice in publishing 
certain material on kundalini, complaining that he regarded it as “a 
rather daring undertaking" (Lilian Silburn, Kundalini: The Energy of 
the Depths [Albany, N.Y.: State University of New York Press, 1988], xvi). 
Probably, as an authentic tantric, he thought some of the information 
unsuitable for public distribution. 
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sotrāvalī of Utpaladeva (1964).'' Swamiji could speak Sanskrit 
fluently, and delighted in the opportunity when he found someone 
with whom he could converse in the sacred language. Like other 
traditionally trained pandits, he had a prodigious memory and 
could quote verse after verse by heart from a wide range of sources 
in support of points he was making in conversations or lectures. 
He also had a scholar’s mind for detail, if we can Judee from cer- 
tain of Singhs remarks. l'or example, when Singh was working on 
his translation of the Spandakdrikā, Swamiji not only provided 
him with a “luminous exposition” of the text, but helped him on a 
more practical level by correcting misprints in the printed edition. 
Lakshmanjoo, while helping Singh with his translation of the 
Pratyabhinahrdayam, saved him immense labors by tracing the 
sources of the numerous quotations in the text. Any reader of 
Singh’s translation of the Vijriana-bhairava will come across notes 
in which the translator records alternate meanings, and alternate 
readings of the text, supplied by his mentor.!š Lakshmanjoo con- 
tributed to Singh’s translation of the Paratrisikavivarana by pro- 
viding numerous textual emendations, based on manuscripts 
available in the valley and oral tradition. He also dictated notes 
and charts elucidating technical matters discussed in the work 
and composed a Sanskrit dedication. In her collection of transla- 
tions of Abhinavagupta’s hymns, Silburn indicates that she 
decided not to include a certain text, even though it was in the 
standard edition. This was because Lakshmanjoo—exercising a 
critical awareness uncommon in traditional scholars judged it to 
be not from the great master's own hand. !? 


17. Bhagavadgitarthasamgraha: Srimad Bhagavad Gita with Com- 
mentary by Mahamahesvara Rājānaka Abhinavagupta, edited with notes 
by Pt. Lakshman Raina Brahmacari (Srinagar. 1933); Sri Kra 
manayapradipika |portions of the Kramastotra, of uncertain authorshipi, 
edited with Hindi translation by Rajanaka Laksmana (Srinagar, 1958; 
The Sivastotrüvali of t "Lpaladevachürya with the Sanskrit Commentary of 
Ksemaraja, edited with Hindi commentary by Rājānaka Laksmana, 
Chowkhamba Sanskrit Series, No. 15 (Varanasi: Chowkhamba Sanskrit 
Series Office, 1964). 

18. Singh, Yoga of Vibration, xxiii; idem, Doctrine of Recognition, 1, 
idem, Yoga of Delight, xxiii, 50, 62, 63, 111, 128. 

19. Silburn, Hymnes de Abhinavagupta, 2. 
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All this being so, it remains that the “immense profundity” 
that attracted Dyezkowski and other scholars is noi to bc 
explained by Swamiji s scholarship alone. There was a second fac- 
tor: students of Tantra came to the ashram at Nishat Bagh 


because they saw in Lakshmanjoo much more than a m. 
pandit. By ali accounts, he was a practicing vogin of considerable 
attainment. Scholars from academic settings removed geograph 
ically from the home of the living tradition found in Lakshme 

joo, it seems, what they could not find in printed texts or the 
pandits of Benares. Silburn's estimate of Lakshmanjoo as a yogi. 
and jūānin (realized sage) as well as a scholar. given above, ts 
echoed by Baümer. She describes him as “the only living repre- 
sentative of the full Kashmir 


Saiva tradition both in its theory 
and practice, šāsfra and yoga.” The implication, of course, is 
that Swamiji had himeelf undergone the transformative disci 
pline recommended by the texts. Dyczkowski writes of Laksh 
manjoo: “He was an immense inspiration to me as a living 
example of Kashmiri Saivism in practice.” That he was a yogic 
adept was apparent, to sensitive onlookers, even in his exposition 
of the texts. “Somehow he sces much more in them," Dyezkowski 
reports, “than could ever be grasped through mere bookish 
knowledge and we could all fec! that behind his words lay another 
dimension beyond them in which he lived and from which he 
beckoned us to join him. 2! 


Last Master of the Oral Tradition 


The final reason for Lakshmanjoo’s importance fo scholars was 
one that may have sometimes, in its historical urgency. overshac- 
owed the others. Lakshmanjoo was, by most accounts, the tasi 
and only living representative of the lineage of Kashmir Saiva 
preceptors. He was thus the only remaining authentic custodian 


20. Bettina Batimer, preface to Singh, Paratrisiki-Vivarane (Delhi. 
1988), xi. 

21. Mark S. G. Dyezkowski. wans., The Stanzas on Vibratio! Th 
Spandakčirikā with Four Commentaries | Albany. N.Y: Siate Univer 


| sa 


New York Press, 1992). ix; idem. “An Appreciation of Jaideva Singh. 


Plate 4. Swan Lakshmenjoo in his hventtes. 
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of its oral teachings.” This understandably gave a certain edge to 
the scholars’ quest. For example, Silburn writes: “It is my ines- 
timable good fortune to have been able to draw [rom the knowl- 
edge of this great master, the last to possess the key to a doctrine 
among others most profound and mysterious." [L is perhaps in 
this light also that we should understand Swamiji’s willingness 
Lo commit at least a portion of his knowledge to academicians: 
that it might be preserved for posterity. 

Be that as it may, there can be no doubt that the scholars who 
came to Lakshmanjoo felt the need for a guide with access lo the 
oral tradition. The Tantric traditions of India, like other esoteric 
traditions, are anchored in lineages involving direct communica- 
tion of wisdom and experience from master to disciple. The trans- 
mission of knowledge, in the form of teachings and practical 
instructions, was originally and most authentically oral in 
nature. Although the practice of writing down some of this mate- 
rial had become accepted by the eighth century or earlier, the 
process was and continues to be regarded wilh some suspicion. 
The teachings and practices deal with yogic experiences that are 
extremely difficult to describe and differentiate for those who 
have experienced them, let alone those who have not. Even the 
more philosophical material written for a general scholarly audi- 
ence—like the Pratyabhijna literature—is filled with technical 


22. Padoux describes Lakshmanjoo as “certainly the last depository of 
the teaching of the Trika, as it was transmitted from master to disciple for 
centuries" (sans doute le dernier dépositaire de l'enseignement du Trika 
tel qu'il a été transmis de maitre à disciple depuis des siècles; André 
Padoux, trans., La Paratrisikalaghuurtli de Abhinavagupta, Publications 
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terms that no one bul trained specialists can understand. The 
Tantric texts are even less accessible. In addition to evoking the 
subtle nuances of yogic states, they prescribe for initiates reli- 
gious attitudes and mtuals that, in their radical world affirma- 
tion, sometimes run counter to conventional Hindu piety and 
mores. Moreover, the practices- particularly those associated 
with the rise of kundalini—involve psychological and spiritual 
dangers that make expert guidance essential.?* Thus on several 
levels Tantric literature carries the potential to be easily misun- 
derstood, misappropriated, or both, by those inadequately pre- 
pared to receive it. The Tantric writers, therefore, feared 
potential abuse should this material fal] into the hands of the 
uninitiated. 

The result was Lhat most of what these masters did write was 
obscure, whether because of the nature of the subject matter or 
through deliberate omission and obfuscation. Abhinavagupta, for 
example, sometimes intentionally cuts discussions short, declar- 
ing that the topic is secret and that he has already revealed more 
than he should. Scholars complain that his symbolic language 
can be interpreted on several levels simultaneously. Frequently, 
if js impossible to tell which meaning or meanings are appropri- 
ate." The texts are, moreover, famous for their use of a highly 
technical jargon intelligible only to insiders, those who have been 
initiated into the practices and have acquired some experiential 
awareness of the spiritual realities described. Often, the meaning 
of key terms was kept secret; sometimes elaborate systems of 
coded language or “intentional” (sandha) speech were employed. 
These texts were, in facL, written by and for a small, elite circle of 
preceptors and their dedicated disciples. Access to manuscripts, 
hand-copied and privately circulated, was limited. In addition to 
preparatory disciplines. initiation, and knowledge of the techni- 
cal jargon, the texts presume above all the active, personal guid- 
ance of an authentic preceptor. The latter should be an individual 
formed by, and capable of transmitting, the esoteric wisdor of the 
tradition, handed down orally through his or her lineage. 


24. See Silburn, Kundalini, xim. 
25. Muller-Ortega, Triadic Heart of Siva, 4-15, 62. 


XXVI Foktveru: 


Gīven all this we are noi surprised to learn that Jaideva Singh 
was convinced that no one, not even the best Sanskritist, could 
properly translate Kashmir Saiva texts without the assistance of 
a teacher versed in the tradition.?9 Noting the perplexing lacunae 
and obscurities that make these works so difficult to approach, 
Padoux concluded. “it is necessary in such matters to be 
guided." The Indian tradition has attained an extraordinary 
level of literary achievement, io be sure. Still, it has never 
intended that the texts that elaborate its various branches of 
knowledge (šāstras) should function independently of an oral 
teaching tradition. The ideal of the scholar “self-educated” from 
books is foreign to the traditional Indian scene, as it is to other 
wisdom traditions. ("lt is a grievous mistake," the Prophet 
Muhammad is reported to have said, “to take the written page as 
your shaykh 777. The notion of mastering a field of knowledge 
without relying on a preceptorial tradition is unthinkable in a 
culture still ora] in its mosi genuine expression. As a result, 
almost all religious texts in India were written with the idea that 
they should be read in the context of the spoken commentary of 
an authoritative teacher ln such a setting, the written manu- 
script functions more as an outline or point of departure than 
final authority. The latter rested with tno guru. 

Such attitudes are, of course, even more pronounced in the 
Tantric tradition, which seeks to protect a wisdom that is pro- 
found but vulnerable to misuse. As Brooks points out: “Axiomatic 
to the study of esoteric Tantric texts is the necessity of oral inter- 
pretation by living initiates; too much in texts is obscured by dif- 
ficult language or is designed to exclude the uninitiated . . . in 
every case, the presence of the living guru is assumed to be the 
final arbiter of tradition.” Because of their deliberately obscure 


26. Dyezkowski, “Appreciation of Jaideva Singh.” xiii. 

27 Padoux, La Paratrisikalaghuvrtti, 16. 

28. Labib al-Sa'id, The Recited Koran: A History of the First Recorded 
Version, trans. and adapted by Bernard Weiss, M. A. Rauf, and Morroe 
Berger (Princeton, N.J.. The Darwin Press, n.d.), 54: quoted in William 
A. Graham, Bevond the Written Word: Oral Aspects of Scripture in the 
History of Religion New York. Cambridge University Press, 1987), 104. 

29. Douglas Renfrew 3rooks, Auspicious Wisdom: The Texts and Tra- 
ditions of Srividyva Sü^ta Tantrism in South India (Albany, N.Y.. State 
University of New York Press, 19927, xvi 


FOREWORD xxvil 


nature, Tantric texts more than any others become intelligible 
only within the horizon of an oral culture that renders them 
accessible. Scholars who approach these texts, no matter how 
good their preparation linguistically and otherwise, inevitably 
become aware very early on of their need to avail themselves of 
what Brooks calls “the ‘missing’ oral component that accompa- 
nies texts” in the Tantric milieu.2° 

All this supports John Hughes, the editor of the present vol- 
ume, in his decision to describe the contents of chapters one and 
three (“Fifteen Verses of Wisdom" and “Entrance into the 
Supreme Reality”) as “renderings.” Although they represent 
Swami Lakshmanjoo’s expositions of two traditional Kashmir 
Saiva texts, they are more than mere translations. They capture 
at least the verbal portion of a multi-level encounter among text, 
master, oral tradition, student, and environment. The reader 
must imagine the text itself being spoken, often chanted, vibrat- 
ing the minds and hearts of the students as the sacramentally 
potent voice of the guru. The students, thus empowered, are pro- 
foundly engaged. It is important, of course, that they themselves 
are practicing the teachings and are open to some experience of 
the realities being uncovered. As Anne Klein reminds us in her 
recent study of oral teaching in the Tibetan tradition, the aes- 
thetic and emotional tone of the setting itself also makes a signifi- 
cant contribution to the discourse?! In our case, the environment 
is Kashmir, ancient home of Vedic seers and Saiva masters. Out- 
side is the lotus-filled jewel of Dal Lake; the snow-capped peaks of 
the Himalayas form the horizon; the air is vibrant and crystal 
clear. In the hermitage of Lakshmanjoo the students sit in the 
worship hall around their preceptor, with images of their master's 
master, and his master's master—the links of the lineage 
silently showering blessings from the walls behind. 

In this complex network, the centra] and most important node 
is, of course, Lakshmanjoo, the guru. An extraordinary human 
being, he himself is multidimensional, embodying the obvious 
value of years of scholarship, as we have seen, but also the more 
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intangible attributes associated with yogic realization. Above all 
he makes present and accessible in living form the precious 
secrets of the oral Saiva tradition he has inherited. The master’s 
“renderings” two of which are made available in this volume- 
have thus a range that significantly exceeds the compass of the 
text itself, for they are products of the living interaction of text, 
master, oral tradition, student, and environment. The mere text 
comes expansively alive as it is catalyzed by its participation in 
this many-faceted process. 

In Swamijis lectures as presented here in chapters 2, 4, and 
5- —the focus on a particular Lext is, of course, absent. The rest of 
this potent teaching network, however, remains in place as the 
master guides the students through the whole range of the Kash- 
mir Saiva tradition. He weaves his scholarship and his spiritual 
experience together with the oral tradition of his predecessors. 
We become, if we so chose, the privileged auditors. 


Lakshmanjoo’s Saiva Lineage 


Swami Lakshmanjoo traces his lineage back to the great Kash- 
mir Saiva polymath Abhmavagupta (tenth eleventh centuries 
C.E.) and beyond.?2 Saivism had flourished in the Kashmir Valley 
for several centuries before the time of Abhinavagupta, and it 
continued to thrive for several hundred years after. The nondual 
Saiva teaching was passed down through illustrious preceptors 
such as Somananda (tenth century C.E.), his pupil Utpaladeva, 
and Utpaladeva’s pupil Laksmanagupta, who—as mentioned 
above--was one of Abhinavagupta’s preceptors. Also worthy of 
mention are Ksemaraja (eleventh century), a disciple of Abhi- 
navagupta, and Jayaratha (Lwelfth century), who commented on 
the great master's masterpiece, the Tanirāloka. 

There is little reliable information on the recent history of 
Saivism in Kashmir. However, it seems that the advent of Islam 
in the valley in the fourteenth century, combined with weak- 
nesses within Hindu society itself, caused the tradition to go into 
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Plate 5. Swami Lakshmanjoo at fifty 


decline. Periods of tolerance under enlightened Muslim rulers 
allernated with periods of persecution. All but the Brahmans 
eventually converted to Islam, temples were destroyed, and a 
good number of Sanskrit texts werc lost forever. By 1907, when 
Lakshmanjoo was born, the Kashmir Valley had for centuries 
been predominantly Muslim. Although the Īlindus that were left 
remained strongly Saiva in orientation, there were increasingly 
fewer authentic teachers, and probably still fewer worthy aspi- 
ranis, left to carry on the tradition. 

Still, in the late nineteenth century there were two important 
Saiva masters in ihe valley. Swami Manakak. regarded by 
Kashmiris as an exalted saint, was-—like many preceptors of the 
Saiva lineage--a householder. His disciple, Swami Ramjoo (d. 
ca. 1914) is said to have been born a siddha (realized Tantric 
adept). Like his master, Swami Ram was held in utmost esteem 
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by his contemporaries.* [t is reported that he was in the habii 
of remaining in yogic trance (samādhi) for four hours at a 
time." Among his devotees was Narain Dass, a devout Saiva 
householder and successful businessman. Narain Hass estab- 
lished Swami Ram in a large house at Fatehkadal, Srinagar, 
which became the latter's ashram. As John Hughes explains in 
his introduction to the present volume, Swami Lakshmanjoo 
was Narain Dass’s son. Before Swami ttam's death, the master 
entrusted the seven-year-old Lakshman to the tutelage of his 
senior disciple. Swami Mehtabkak. Such were ihe beginnings of 
this extraordinary spiritual carecr. 

After a long and immeasurably valuable life, Swami Laksh- 
manjoo left his body on September 22, 1991, at the age of eighty- 
four, leaving numerous disciples and admirers to mourn his 
passing. Thanks to the dedicated labors of John Hughes and his 
wife Denise, hours upon hours of Swamijis teaching have been 
preserved on audio and video tape for posterity. This collection 
promises to be of tremendous value to students of Tantra-—schol- 
ars and practitioners alike. The tapes are slowly being tran- 
scribed by devotees and edited for publication. This book is an 
early outcome of this process, following Kashmir Saivism: The 
Secret Supreme (SUNY Press, 1988), and it is hoped thai many 
more volumes of Swamiji's teachings will follow. 

The question of who will carry the tradition afier Lakshman- 
joo must, of course, be asked. Its urgency is heightened by the 
conflict in contemporary Kashmir between India and various 
Muslim separatist groups, among the tragic effects of which has 
been the dislocation of the Hindu community. in May 1991 
Swamiji gave Viresh Hughes, the then thirteen-year old son of 
John and Denise, the traditional upanayona ceremony, his rite of 
initiation as a Hindu. Shortly thereafter, a few months before his 
passing. Lakshmanjoo named Viresh his successor. Young Viresh 
was born in Kashmir, but has lived in the United States since 
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Plate 6. Viresh Hughes with Swami Lakshnianjoo in 1991 


1986 Now that Swamy: has lefi his body, it is not immediately 
clear how this young American will receive the proper training. 
In response to the natural concern of devotees, Swamy did say 
cryptically, “It will happen automatically. +5 What exactly he 
meant is not clear to his followers. There are a good number, how- 
ever, who believe that their master remains active, from a spiri- 
tual plane, even after his physical departure 


Conciusion 


Practitioners wi!l certainly be awaiting further indications of how 
Lakshmanjoos influence will continue to express itself. Mean- 
while, there can be no doubt of the importance of the Kashmir 
Saiva vision to the ongoing stream of human spirituality. We can 
only be thankful to John Hughes and the State University of ew 
York Press for making available the full, authentic voice of this 
tradition’s most genuine modern exponent. Lakshmanjoo is a 


35 Dongre, 25. 


XKXII FOREWORD 


presence too valuable to remain hidden in notes and acknowledg- 
ments appended to scholarly translations. 

T should say that, while | cannot claim myself to have studied 
with Swami Lakshmanjoo, J did have the opportunity to meet him 
on several oceasions, both in Kashmir during the late 1970s and 
in the United States just before his passing. [ remember well a 
particular discussion I had with him. My question concerned the 
differences between Saiva nondualism and Sankara's Advaita 
Vedanta. In response, Lakshmanjoo described the Saiva yogin's 
power to elevate his or her perception of objective reality so the 
universe “shines” as the dynamic movement of the Supreme Con- 
sciousness itself. What struck me most profoundly was his 
metaphor for this extraordinary power of transmutation. He 
called it “digesting the world." I somehow felt that here was a 
teacher who knew in the most profound sense what he was talk- 
ing about. 


Lance E. Nelson 
University of San Diego 


Acknowledgments 


Above all I want to express my unending gratiLude and devotion 
to my master, Swami Lakshmanjoo, who believed in me and 
charged me with the task of making his teaching live. Swamiji 
was a man of exceptional kindness and understanding who, dur- 
ing the many years that [ studied under him, never tired of 
explaining and clarifying the difficult, and many times hidden, 
teachings of Kashmir Shaivism. It is due to his boundless 
patience and compassion that this book is possible. 

I want to thank the many well-wishers who, being interested 
in having Swamiji's lectures and translations preserved and pub- 
lished, have given me unending encouragement and support to 
begin this challenging and demanding task. 

During the preparation of this book Lance Nelson continually 
provided me with insight and support. Though very busy with his 
work, he was always rcady to read and rercad this book's manu- 
script as if passed through different stages of completion. His 
suggestions, recommendations, and counsel have proved to be 
immensely valuable. 

George van den Barsclaar, while visiting from Australia, pro- 
vided many suggestions and helped in the preparation of the 
introduction. George, a very close devotee of Swamiji, spent many 
years in Kashmir. While he was there he served Swamiji inti- 
mately and became quite familiar with his history and the stories 
surrounding his life. His willingness to share his memories and 
insights helped immeuscly in the preparation of the introduction. 


XXXilI 


XXXIV ACKNOWLEDGMENTS 


I am indebted to Jagdish Sharma for the important contribu- 
tion he provided by correcting the Sanskrit contained in this vol- 
ume. for many years Dr. Sharma was the resident Sanskrit 
Scholar for the Universal Shaiva Trust which was located in 
Kashmir just near Swamijis Ashram. During that time he 
worked directly under Swamiji’s guidance. Even though the trust 
is no longer active, Dr. Sharma continues his work supervising 
the transcribing of Swamij's English lectures and translations 
from audio tape media and correcting the Sanskrit in these tran- 
scriptions. This is really a demanding task, and | am deeply 
grateful for the valuable work he is doing. 

In helping me to determine the timings of important events 
and for providing me with hitherto unavailable photos of Swamji 
I am very grateful to Shibanji Kaul. I also want to express my 
appreciation to Mohan Kishen Watal, who—-being filled with 
devotion and singleness of purpose —worked long and hard to 
translate Swamiji’s lectures on “Practice and Discipline” from the 
original Kashmiri into English. 

For their unending support and financial help, without which 
my many years in Kashmir would not have been possible, Í want to 
thank my mother and father. I want to thank my wife Denise, my 
daughter Shanna, and my son Viresh for their breakless encour- 
agement and support. We are living this adventure together. 


Introduction 


The Context 


Kashmir Saivism is a magnificent system of spirituality which, 
since its inception, has emphasized not only the understanding of 
its concepts but the direct realization of its truth. According to its 
devotees, truth cannot be grasped by mere intellect; it can only be 
apprehended through direct experience. Because Kashmir Saivism 
regards itself as a practical system of spiritual realization, it has 
come to place great emphasis on ifs oral tradition, preserving and 
passing on the understanding that is indispensable as a guide to 
the direct, living apprehension of its truth. 

Most recently, the oral tradition of Kashmir Saivism has been 
preserved and strengthened in the person of Swami Lakshman- 
joo Raina. Swamiji (as he is known to his devotees and students) 
had a profound understanding of this great spiritual way; he was 
an extraordinary man whose whole life was dedicated to his 
beloved Saivism. Swamiji fully imbibed the teachings and prac- 
tices of Kashmir Saivism and was looked upon as the embodi- 
ment of kindness, compassion, and generosity. He was a selfless 
devotee of God. His life was marked by a continual remembrance 
and outpouring of love for Lord Siva, whom he worshiped in the 
form of AmriteSvara Bhairava, the lord of the nectar of liberation. 

Swamiji was born as Lakshman Raina in Srinagar, Kashmir, 
on May 9, 1907. He was the fifth child in a household of four boys 


Plate 8. Swami Lakshmanjoo wuh Maharishi Mahesh Yogi. 


INTRODUCTION 5 


I traveled with my wife and daughter to India, harboring the 
profound hope that Swamiji would share the philosophy and 
secrets of Kashmir Saivism with me. Of course, I did not know 
what to expect from such a great philosopher and saint. Although 
I hoped that he would respond to my heartfelt request, I was 
totally unprepared for, and even overwhelmed by, the deep kind- 
ness, consideration, and enthusiasm with which he honored our 
visit and my request. 

After we had arrived in Srinagar and settled into our hotel, I 
told Denise that I was anxious to meet with Swami Lakshmanjoo 
as soon as possible. | had written him six months earlier about 
my intention to travel to Kashmir to learn Kashmir Saivism. In 
the letter I said that I hoped he would agree to teach me. Here I 
was in Kashmir, and I still had not received a reply from him. For 
all I knew he would refuse my request. Perhaps he would not 
even meet with me. My mind was filled with unpleasant possibil- 
ities. I was really nervous and had no idea what to expect. It was 
Sunday afternoon when J took a taxi around the edge of Dal Lake 
to Swamiji’s ashram (hermitage). 

Sunday was a public day. When I arvived the ashram was filled 
with people of all ages and genders. The devotees of Swami Lak- 
shmanjoo were sitting and standing in groups talking among 
themselves. Swami Lakshmanjoo, whom everyone referred to 
simply as Swamiji, was nowhere in sight. When 1 asked his 
whereabouts I was told that he had just gone up to his room and 
would be returning shortly. As I waited for his return my excite- 
ment and nervous apprehension increased. Some of the devotees 
waiting in the garden were quite friendly and expressed a keen 
interest in my situation. They began to shower me with ques- 
tions—who I was, how old I was, what I wanted, how long I was 
going to stay, how I had heard of Swamiji, and so on. Being 
involved in this intense session of questions and answers, I hardly 
noticed that quite a hit of time had passed. Then off to my right in 
the direction of Swamiji’s house I noticed a commotion. One of the 
devotees standing with me said that Swamiji had come down. 

I saw him stepping down from the porch of his house. He was 
taller than I remembered, surrounded by devotees and moving in 
the direction of his lecture hall. He seemed to be really enjoying 
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the day. He was thin and about six feet tall. He was neatly 
-dressed in the traditional Kashmiri dress, which I learned was 
called a pharon. He certainly had a look about him that expressed 
power and inner strength. I don’t know how else to say this, but 
to me he seemed kingly in stature and bearing. His appearance 
was further defined by his close-cropped hair and a face that was 
handsome and kind, beaming with friendliness and warmth: 

One of the devotees went up to him and told him that I had 
arrived and would like a chance to meet him. He looked at me, 
turned to this devotec, and spoke to him briefly. This devotee then 
came up to me and told me that Swamiji had agreed to meet with 
me and that I should follow Swamiji to the lecture hall. L was so 
excited and nervous | could hardly stand it. Meeting someone of 
his stature and reputation was awe-inspiring. 

When I entered tho lecture hall he was already sitting down on 
the rug-covered floor. He looked up at me and told me to come near 
him and sit down. T moved near him and sat down where he 
pointed. Without a word he reached over, took my hand, looked me 
in the eyes, and said, Tam so very glad that you have come.” 
Something instantly changed within me. I felt à great surge of love 
and gratitude. I knew that he was very different from anyone I had 
ever met. Without thinking | found myself saying, “Sir, I know that 
you are the Lord my God. Thank you for allowing me lo come." He 
then reached into his pharon and took out the photograph of my 
family I had sent him over six months before. He showed me the 
photograph and said, “I’ve been waiting for you.” This was my 
first—and by no means last- exposure to his great humanity. As 
time passed Swamiji's great spirit enveloped and uplifted my soul. 

Swamiji not only agreed to teach Denise and me Kashmir 
Saivism, but ho also helped us find a place to live. He said that he 
was eager io share the wealth of Saivism with us because he 
wanted to save it from being lost to future generations. He 
believed that the wealth of Kashmir Saivism should be given to 
all people, regardless of caste, creed, gender, or color He gener- 
ously agreed to allow us to tape-record his discourses with thc 
thought that they would be preserved and might subsequently be 
transcribed, edited, and eventually published. 

I did not know it at the time, but we were to spend more than 
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Plate 9. Swami Lakshmanjoo with Swami Muktananda. 


fifteen years in Kashmir, absorbing the wisdom and holiness of 
this extraordinary man. Eventually we would build a house next 
to Swamijis; our daughter would be reared in Kashmir and 
attend the local Presentation Convent Girls! School; and in 1977 
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Plate 10. Shankarpal Rock (The Rock of the Shiva Sutras). 


Denise would give birth to a son, whom Swamiji named Viresh. 


The Setting 


The home of Kashmir Saivism is the valley of Kashmir, India, a 
region of breathtaking beauty. One hundred miles long and 75 
miles wide at its broadest, and 5,500 feet above sea level, the val- 
ley is surrounded by majestic mountains. This terrain isolates 
Kashmir from the tropical Indian subcontinent, providing it with 
a mild and temperate climate. Since ancient times the Kashmir 
Valley has offered rcyalty and the wealthy a refuge from the 
oppressive heat of Indian springs and summers. It has been a 
haven to philosophers and the spiritually minded as well. 
Swamiji’s home was nestled against the mountain range at the 
southeast corner of the valley. Although his home was referred to 
as the ashram and had that pure and uplifting atmosphere com- 
mon to holy places, it was actually his private residence. His 
home echoed the physical splendor of Kashmir. From his garden 
one could behold the panorama of the valley, the enchanting Dal 
Lake, and the edge of deep wilderness. In harmony with this nat- 
ural beauty was Swamiji’s careful touch upon the terrain. The 
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grounds were carefully landscaped: green lawns were trimmed, 
flowers bloomed year-round, and fruit trees (especially apple) 
abounded. The house was well maintained, and was permeated 
by a simple, comfortable warmth. One looked forward to the sea- 
sonal changes, especially during the early morning hours when 
the air surrounding the ashram was filled with a wonderful vari- 
ety of sweet fragrances. 

A small distance from the main house was a hall where 
Swamiji met with his students and revealed through his dis- 
courses the sacred texts of Saivism. The hall conveyed grace and 
reverence. Kashmiri carpets and colorful sheeting were stretched 
over the floor. Instead of chairs, throw pillows were scattered 
about for those who found silting on the floor too difficult. One 
wall was filled with windows that invited the colors of the garden 
inside; the other walls were adorned with pictures of Swamiji, his 
master and grand master, his parents, Lord Siva, and various 
saints of Kashmir and India. The room, like the man and the 
teachings, was timeless. Had this room existed a thousand years 
ago it would appear the same. The hall seemed to vibrate with the 
ageless wisdom and teachings of the Saiva masters. It was in this 
hall that I received the teachings found in this book. 

Once or twice a week for approximately two hours we would 
meet in the lecture hall. There was always a feeling of excitement 
and anticipation on these special mornings. A small group of 
between five and ten students would gather in the hall at 9:00 
A.M. and sit in a small semicircle on the floor. Swamiji would then 
arrive and sit behind a small, low table, upon which he kept the 
particular text he was revealing. In this direct and proximate 
way, Swamiji taught us. What was most remarkable about these 
lectures, more even than the teachings, was the power of the 
teacher himself, 

Swamiji’s manner of teaching was traditional but inspiring. 
Although he lectured in English, the verses he explained were in 
Sanskrit, the traditional philosophical language of India. These 
verses possessed poetic meter and Swamiji would chant them 
before illuminating them in his discourse. His understanding of 
Sanskrit was profound. He could explain the most abstruse con- 
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Plate 11. Swami Lakshmanyoo at seventy-five 
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cepts with simplicity and elegance. As a boy he had learned San- 
skrit in the traditional fashion by first memorizing and reciting 
the grammar (Astādhyāyī) composed by the great Sanskrit gram- 
marian Panini. Then he began to study the language from a Kash- 
mir Saivite point of view, coming to understand that the Sanskrit 
alphabet and language were actual expressions of reality. With a 
deep understanding of the fundamentals of the language, with the 
constant guidance of his master Swami Mehtabkak, and through 
his own experience, he was able to glean the special meanings hid- 
den within the verses. In his discourses he made the philosophy 
and ancient myths vibrate with life and meaning. He did not 
speak as if he were talking about something separate and remote 
from himself; rather, his words described the very fiber of life and 
reality. They revealed a philosophy—and the greatness of the pre- 
ceptor who imparted it. 

Swamiji was extremely well read. He had, of course, a pro- 
found knowledge of the scriptures and philosophy of Saivism, 
particularly Kashmir Saivism. In addition, he had a wide-rang- 
ing knowledge of the traditional religious and philosophical texts 
of India. When translating he would freely draw on other texts 
and commentaries to further clarify, expand, and substantiate his 
teaching . He could recall the text by simply remembering the 
first few words of a verse. His mind was so clear and focused that 
he held countless verses in his active memory, and he could draw 
on them as needed. I once asked him if he ever forgot a verse. He 
replied, “If I see or read anything, I remember it.” 


His Life 

In Kashmir each Hindu family has a priest who performs all their 
religious ceremonies and gives them advice on spiritual and reli- 
gious matters. Swami Ram was Swamiji's family's priest. He was 
also Swamiji’s grand master, thatis, his guru’s guru. 

Swami Ram was a householder. One fateful day a tremendous 
earthquake shook the valley of Kashmir, killing his wife and chil- 
dren. After many years had passed, he decided to remarry. His 
mother-in-law opposed his remarrying with great vigor, and 
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Swami Ram considered her remonstrances as a direct sign from 
Lord Siva. From that day he decided to give all of his effort to 
realizing God. He was single-minded in this effort and began to 
meditate for longer and longer periods. He would sit for days, 
motionless and deep in meditation. Finally, as a result of main- 
taining the meditation posture for such an extended period of 
time, he lost the use of his legs. Having reached the pinnacle of 
spiritual fulfillment, however, he remained unconcerned by this 
physical damage. 

Swami Ram had great regard for Swamiji’s father, Narian 
Dass,” and his mother, Arnimal, and they in turn had the great- 
est respect for him. They not only served him wholeheartedly, but 
Swamiji's father provided him with a house as well. 

Swami Ram told Swamiji’s parents that their son was destined 
to be a great spiritual soul. Throughout his remaining years 
Swami Ram kept a close eye on the young Lakshman. At the end 
of his life, when he was preparing to leave this world, he directed 
his closest disciple Swami Mehtabkak to watch over young Lak- 
shman—to initiate him, teach him, and fill him with the world of 
Kashmir Saivite spirituality. 

Swamiji was seven years old when Swami Ram left this world. 


2. Narian Dass, though a successful merchant and entrepreneur, was 
a very pious man. He owned mercantile stores that catered to the 
British, who traveled to Kashmir each spring and summer to escape the 
intense heat of the Indian plains. He was a progressive man who was 
always eager to find new ways to expand his enterprise. At that time the 
Maharaja had decreed that only people of Kashmiri origin could own 
land in Kashmir, a law that remains in force even today. This posed a 
particular problem for the British. Narian Dass became involved when 
British friends informed him about houseboats, a system that had long 
been used in the Netherlands. He immediately realized that Kashmir 
had sufficient lakes and rivers to support such a system. He also knew 
that houseboats would resolve the land ownership problem. So after 
some research and thoughtful planning, Narian Dass built his first 
houseboat. This was the beginning of the houseboat industry in Kash- 
mir. His venture proved to be such a success that he soon entered the 
houseboat trade in earnest. To this day the now renowned houseboats 
give tourists a charming and colorful place to stay during their visits to 
Kashmir. 
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Plate 12. Swami Lakshmanyjoo with some Kashmirt devotees. 


Even at this young age Lakshman would spontaneously enter 
into states of deep meditation. After Swami Ram passed away, 
the young Lakshman became a disciple of Swami Mehtabkak. 
Swamiji became single-minded in his devotion and service to his 
master, asking nothing from him except the opportunity to serve 
him wholeheartedly. In time he became Swami Mehtabkak’s clos- 
est disciple. 

In India and Kashmir parents traditionally arrange the mar- 
riage of their children. When Swamiji was thirteen years old, his 
parents began to talk to him about getting married. Even though 
he was only thirteen, they wanted to begin the search for a suitable 
bride. In those days children were betrothed and married at a very 
young age. Swamiji told them that he had no desire to ever get 
married. He told them that his only desire was to dedicate his life to 
the realization of God. This made them worry. After all, if he didn’t 
get married who would take care of him in his old age? They contin- 
ued to pressure him. Prospective brides were brought in for his 
inspection and approval, but Swamiji continued to refuse. Finally 
his parents became desperate and tried to force him to marry. 
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To escape this pressure he decided to leave home. To ease his 
parents’ dismay, he left a note telling them not to worry, that he 
was leaving in search of God. When they discovered the note his 
parents were frantic. They searched everywhere for him but to no 
avall. After some time a traveler passing through Srinagar 
reported that a young ascetic had been seen in a secluded forest 
known as Sadhu Ganga. The description of this young ascetic 
matched Swamijis. His father, anxious to find his son, immedi- 
ately set out for Sadhu Ganga. Upon reaching the forest his 
father was overjoyed to find his son there. He begged Swamiji to 
return home. Swamiji initially refused, but after much persua- 
sion agreed to return. He, however, set down some conditions. 
First, his parents had to give up the idea of getting him married; 
second, he had to be given a place of his own to live. He told them 
that they must understand that his sole purpose in life was to 
serve his master and realize God. 

Shortly afterward, his father purchased a beautiful plot of land 
on the mountainside near Nishat Bagh, a sixteenth-century 
Mughal garden overlooking Dal Lake. There he built a house 
where Swamiji could devote himself fully to his Lord without 
material hindrance. 

In 1933, at the age of twenty-one, Swamiji published, along with 
Abhinavaupta’s commentary, the Kashmiri recension of the Bha- 
gavad Gita. He continuously taught that since the presence of the 
Lord, who is the innermost center of each and every object, is 
everywhere, then everyone must therefore be essentially equal. He 
was totally opposed to the notion that one person was more guali- 
fied for spiritual growth than another. Caste, creed, gender, color, 
or religious belief was not a prerequisite for enlightenment. In his 
introduction to the Bhagavad Gita Swamiji states: “Those com- 
mentators who would exclude the lower caste ($udras) from libera- 
tion merely on the ground of their birth are foolishly mistaken in 
their interpretation of the Lord's message, which is universal and 
eternal." Throughout his life, beginning as a young ;nan, he was 
tolerant, broad-minded, and universal in his thinking. 

In time Swamiji’s reputation spread. Spiritual leaders and 
scholars journeyed from all over the world to receive his daršan 
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(blessing) and to ask him questions about various aspects of Kash- 
mir Saivite philosophy. He gained renown as a devotee of Lord 
Siva and as a master of the nondual tradition of Kashmir Saivism. 

When Swamijis father passed away he left his son with a 
respectable inheritance that allowed him to become financially 
self-sufficient. Throughout his life he never accepted money from 
anyone, nor did he ever charge fees or ask any compensation for 
his teaching. People often tried to give him gifts of money but he 
always refused. The only time he accepted monetary gifts was on 
the occasion of his master’s death anniversary. The money he 
received was only used for his master’s celebration, never for 
himself. 

Swamiji taught that yogic powers were naturally gained on the 
path to God Consciousness. Both his master and his grand mas- 
ter had developed these powers but only used them to help peo 
ple in need. He warned his devotees thal such powers are a 
hindrance on the path to Lrue spiritual realization; they can cause 
the aspirant to become sidetracked and to lose sight of the real 
goal. People usually came to Swamiji with philosophical ques- 
tions or to have their spiritual experiences clarified. There were, 
however, those who came simply for help. Often they were from 
the poorer classes of Ilindu or Muslim society, and they came to 
see Swamiji for many and varied reasons: a sick cow, an illness in 
the family, possession by evil spirits, a letter of recommendation 
for a job, even with the desire to conceive children. Swamiji never 
refused any sincere request. On many occasions he used his yogic 
powers, yet in such a way that the recipient was unaware of how 
his or her problem was resolved. Their faith in him was firm and 
they affectionately called him “Lal Sahib,” or friend of God. 

Every year, according to the lunar calendar, Swamiji would cel- 
ebrate his birthday. I was always a festive occasion in late spring. 
People came from all over Kashmir and other pacts of India to cel- 
ebrate his birthday, and everyone was welcome. On this special 
day he had meals served to between 10,000 and 15,000 people. He 
provided everything and asked for nothing in return. 

In India Hindu Brahmins traditionally are pure vegetarians. 
For reasons unknown, however, Kashmiri Brahmins eat meat. 
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Plate 13. Swami Lakshmanjoo giving tikas during one of his 
birthday celebrations. 


Throughout his life, however, even from the time he was a boy, 
Swamiji was opposed to eating meat. Once his mother tried to 
trick him into eating meat by telling him that meat came from 
trees. Even then he rejected it. She was so worried about him. She 
believed, as many did, that young boys needed to eat meat to 
remain healthy. She tried in many ways to get him to eat meat, 
but he always refused. Swamiji would never eat at anyone’s 
house unless they reframed from eating or cooking meat in the 
house for at least two weeks prior to his coming. This was a very 
strict rule from which he would not deviate. 

Killing of any kind was abhorrent to this compassionate and 
saintly man. Many years ago I donated some money to purchase a 
sheep that was to be slaughtered and eaten at a celebratory dinner 
for a group of workers we employed. Swamiji found out about the 
purchase and subsequent slaughter of this sheep. He was deeply 
saddened by this event. Early in the morning he called me to his 
house. When I arrived he was agitated. He asked me, “Do you 
know what you have done in slaughtering this sheep? Last night 
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when this sheep was slaughtered I felt his pain and anguish. He 
suffered so that J remained awake throughout the night experienc- 
ing this sheep’s pain. How could you cause this kind of pain and 
suffering to an innocent animal who had done nothing to you? You 
did all of this violent action only to satisfy the sense of taste. What 
a sin this is.” He then sent me away. Here was a man of unpreju- 
diced sympathy and compassion not only for fellow humans but for 
all living things; a man of great faith, who generously tried to 
reveal the truth to others; a man of great personal strength, who 
understood the nature and scope of spiritual power. 

Throughout his life Swamiji taught his disciples and devotees 
the ways of devotion and awareness. He shunned fame and 
recognition and did not seek his own glory. Swamiji knew Kash- 
mir Saivism was a most precious jewel and that by God’s grace, 
those who desired to learn would be attracted to it. His earnest 
wish was that it be preserved and made available to all who 
desired to know it. í 

On September 22, 1991, at the age of eighty-four, Swamiji 
attained the great liberation (mahasamadhi) and left his physi- 
cal body. His friends and disciples felt a deep sadness because of 
the personal loss they experienced, but inwardly they rejoiced, for 
they knew that their beloved master was finally freed from the 
fetters of this world. 


Textual Contents 
Overview 


This volume is divided into five chapters: The first, third, and 
fifth—Talks on Practice, Talks on Discipline and The Secret 
Knowledge of Kundalini—contain original works by Swami Lak- 
shmanjoo; the second and the fourth—Fifteen Verses of Wisdom 
and Entrance into the Supreme Reality are his renderings in Eng- 
lish with traditional oral commentary of two small but important 
Sanskrit texts on Kashmir Saivism, the Bodhapaficadasika and 


the Parapravesika. 


= 


18 INTRODUCTION 


Talks on Practice and Talks on Discipline 


The chapters entitled Talks on Practice and Talks on Discipline 
were taken from a series of lectures that Swamiji gave in 1980 near 
his home at the Saiva Institute Hall in the village of Gupta Ganga. 

During the fall of that year Swamiji suddenly wanted to give 
lectures on the practical aspects of meditation and discipline in 
Kashmir Saivism. Tle said that his purpose in giving these lec- 
tures was to reveal and establish the hidden yet practical teach- 
ings of this tradition. 

In these talks he tells us that the nondual tradition of Kashmir 
Saivism is something to be lived and experienced, not just thought 
about. It is not merely an intellectual exercise but a tradition 
where the truth of its teaching must be experienced Lo be known. 
11e also demonstrates the connection between spiritual aspiration 
and moral discipline. In the Talks on Discipline, Swamiji talks 
about personal, ethical, and moral discipline and its importance 
for the spiritual seeker. We sec how these various ethical and 
moral disciplines play both a descriptive and a prescriptive role in 
the life of the seeker. As descriptive they are evidence of the aspi- 
rant’s readiness and qualifications; as prescriptive they form the 
basis for determining correct thought and action. 

Swamiji gave these lectures in Kashmiri, the local language, 
over a period of three weeks in late October and carly November. 
They were then transcribed and translated into English and 
finally edited for publication under Swamiji’s guidance. 


The Secret Knowledge of Kundalini 


Swamiji gave the lectures entitled The Secret Knowledge of 
Kundalini (Kundalini Vijāuna Rahasyam) at the Tantric Sam- 
mela (convocation), a gathering held in Varanasi (Benares) at the 
Sanskrit University on March 11, 1965. At the time he was not 
well known to cither the Tantric or intellectual community of 
India. His lecture was not expected to be any different than the 
usual scholarly analysis of some aspect of Tantric lorc. Instead, 
the audience was Lreated to something quite different. In his dis- 
course he spoke about the heart of Tantric spirituality, the expe- 
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rience of kundalini. The impact this lecture had on the audience 
was considerable, for in it he revealed herctofore little known 
mysteries of kundalini. The pandits of Benares were enthralled 
by the depth of his understanding of the Tantra and his experi- 
ence of kundalini. In this lecture he also revealed and clarified 
the Tantric understanding of the relationship of the Sanskrit lan- 
guage to reality. The organizing committee of the Tantric Sam- 
mela was so impressed with his grasp and comprehension of 
Sanskrit grammar and Tantric philosophy that they invited him 
to sit at the front of the convocation with the other official mem- 
bers of the gathering. 


Fifteen Verses of Wisdom and Entrance 
into the Supreme Reality 


The two Sanskrit texts, the Bodhaparcadasika and the 
Parāprāvešikā, which are rendered by Swamiji in the two chap- 
ters Fifteen Verses of Wisdom and Entrance into the Supreme 
Reality, are works by two very important Saiva luminaries, 
Abhinavagupta and his chief disciple, Ksemaraja. 

The great Saiva saint-philosopher Abhinavagupta lived in 
Kashmir toward the end of the tenth and the beginning of the 
eleventh centuries A.D. Throughout his life he sat at the feet of 
many learned teachers and masters and became proficient in all 
aspects of Indian philosophy and spirituality. lle was an eminent 
scholar and teacher of Saivism and possessed supreme knowledge 
of all matters relating to Kashmir Saivism. His most famous work 
is the voluminous compendium of Tantric knowledge- including 
its practical and ritualist aspects, as well as the spiritual and 
philosophical—entitled Tantrāloka or Light on the Tantra. This 
work of thirty-six chapters is a textbook intended for masters. 

The Bodhapancadasika or Fifteen Verses of Wisdom is a brief 
but revealing collection of verses by Abinavagupta. As he tells us 
in the conclusion, this text was written to instantancously ele- 
vate those dear and devoted disciples whose intellectual power 
was not highly developed. Swamiji was interested in explaining 
this text in English because it addresses the fundamental reality 
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of nondual Saivism and sheds light on the relationship of Lord 
Siva to His creation. According to Abhinavagupta this universe, 
which is filled with infinite diversity, is not different or separate 
from the supreme light of Consciousness called Lord Siva. The 
external objective world is nothing but the expansion of His 
Energy. It is filled with the glorious radiance of His God Con- 
sciousness. Thus, this world is not an illusion, it is completely 
real. In his rendering, Swami Lakshmanjoo unfolds the nature of 
this creation and the knowledge that frees us from our own self- 
delusion. His exposition lends clarity and understanding to this 
important work of Abinavagupta. The ideas he illumines are sub- 
tle and fundamental to understanding the central themes of 
Kashmir Saivism. 

The Parāprāvešikā or Entrance into the Supreme Reality is an 
illuminating and abstruse work by Abhinavagupta’s chief disci- 
ple, Ksemaraja. In this work Ksemaraja introduces us to the var- 
ious levels and aspects of this creation, from the subtlest to the 
grossest, from Lord Siva to the element of earth. He shows us 
that, in reality, there is no difference between that which is sub- 
tlest and that which is grossest. In the world as seen by nondual 
Saivism there is only the kingdom of Lord Siva. After revealing 
the mechanics that comprise the full expansion of this creation, 
Ksemaraja discloses that it is the supreme, sacred mantra sauh 
that “digests” this creation. It is through this mantra that disci- 
ples or aspirants are shown how to bring to an end the field of ele- 
ments and, ultimately, rest in the element of Siva. 


In Conclusion 


In this volume Swamiji Lakes us on a journey- a journey of dis- 
covery and rediscovery. Herein he reveals to us the reality of this 
world and our place in it. We learn that this world is not different 
from God. It is a world created by the Lord in play, for the fun of 
it. In creating this world God loses Himself in the world just for 
the joy and excitment of finding Himself. In actuality we are that 
Lord. Our great journey, therefore, is a journey of rediscovery 
filled with joy and excitement. The journey may seem long and 
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the way uncertain, but great preceptors like Swamiji have gone 
before us. In these chapters Swamiji reveals the way, the means, 
and the end to light the path. To help us on our way, he draws us 
a mystical, spiritual map filled with his personal insight and 
experience. 


rt 


ONE 


Fifteen Verses of Wisdom 


TODAY 1 AM GOING TO TALK ABOUT A SHORT 
text entitled “Fifteen Verses of Wisdom” (bodhapaficadasika) by 
Abhinavagupta, the great master of all aspects of Kashmir 
Saivism. These fifteen verses provide a brief exposition, and cap- 
ture the essence, of the doctrine of Kashmir Saivism. 


L. The brilliance of the One Being’s light does not vanish 
in external light or in darkness because all light and 
darkness resides in the supreme light of God Con- 
SCLOUSNESS. 


The light ofa candle is outshired by the light of the sun but the 
radiance of that One Being's light is not outshined by external 
light or overshadowed by darkness. This is because all external 
light and darkness reside in that Supreme light of Consciousness. 


2. This Being is called Lord Siva. He is the nature and 
existence of all beings. The external objective world is 
the expansion of His Energy and il is filled with the 
glamour of the glory of God Consciousness. 


This One Being of infinite light is called Lord Siva and the 
external collection which makes up the objective world is His 
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Energy (Sakti). The external world is nothing more than the 
expansion of His Energy. It is not separate from His Energy. This 
Energy is filled with the radiance of the glory of God Conscious- 
ness. And so we see that Lord Siva is the Energy holder, and the 
universal state of the objective field is His Energy, His Sakti. 


3. Siva and Sakti are not aware that they are separate. 
They are interconnected just as fire is one with heat. 


If for the sake of explanation we make a distinction between 
Sakti and Siva then one could say that Sakti is this whole uni- 
verse and that from which Lhis universe issues forth is Siva. This 
Siva and Sakti, Lord Siva and this world, are not aware that they 
are separate. Why is this? Simply because in reality they are not 
separate at all. The state of Lord Siva and the state of universe 
are one and the same, just. as the fire is one with heat. Heat is not 
separate from fire; fire is not separate from heat. 


4. He is the God Bhairava. He creates, protects, destroys, 
conceals, and reveals His nature through the cycle of 
this world. This whole universe is created by God in His 
own nature, just as one finds the reflection of the world 
in a mirror. 


This universe is created by Lord Siva in His own nature. The 
Lord protects and gives strength to the universe. The universe 
and the universe holder, i.e., the creator of universe, are one and 
the same. 

This universe is a reflection (pratibimba) of Lord Siva. It is not 
created in the same way as a woman creates a child, which at 
birth becomes separate from herself. Rather, this universe is cre- 
ated in the same way as the image of an object, such as a city, can 
be found reflected in a mirror. In the case of Lord Siva, there is no 
city which exists independently of the mirror. The only thing that 
exists is the city seen in the mirror. There is no separate object 
reflected in the mirror, rather Lord Siva creates this whole uni- 
verse in the mirror of His own nature by His independence (svā- 
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tantrya), His freedom. 


5. The collective state of the universe is His supreme 
Energy (Sakti), which He created in order to recognize 
His own nature. This Sakti, who is the embodiment of 
the collective state of the universe, loves possessing the 
state of God Consciousness. She is in the state of igno- 
rance, remaining perfectly complete and full in each 
and every object. 


Why has He created this supreme Energy in His own nature? 
He has done this for one reason---to recognize His own nature. 
This whole universe is nothing more than the means by which we 
can come to recognize Lord Siva. 

You can recognize Lord Siva through the universe, not by aban- 
doning it, but by observing and experiencing God Consciousness 
in the very activity of the world. If you remain cut off from the uni- 
verse and try to realize God Consciousness, it will take centuries. 
But if you remain in universal activity and are attentive to realiz- 
ing God Consciousness, you will attain it very easily. 

So, in the universe there is ignorance and there is a way to get. 
rid of this ignorance. This is the way of meditating in the activity 
of the world. 

Lord Siva creates this external universe for the sake of realiz- 
ing His own nature. That is why this external universe is called 
Sakti, because it is the means to realize one's own nature. 

When He was solely Siva, He was in His full splendor of God 
Consciousness. He did not recognize His own nature because it 
was already there. But He wants His own nature to be recog- 
nized. And yet, because it is already there, there is nothing to rec- 
ognize. Therefore, in order to recognize His nature He must first 
become ignorant of His nature. Only then can He recognize it. 

Why should He want to recognize His nature in the first place? 
It is because of His freedom, His svātantrya (independence). This 


1. This differentiation, which is the universe, has come out because 
of the overflowing of the ecstasy of God Consciousness. The ecstasy of 
God Consciousness overflows and the external universe flows out from 
His own nature. 
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is the play of the universe. This universe was created solely for 
the fun and joy of this realization.) ft happens that when His full- 
ness overflows, lle wants to remain incomplete. He wants to 
appear as being incomplete, just so He can achieve completion. 
This is the play of His svātantrya—to depart from His own nature 
in order io enjoy it again. It is this soatantrya that has created 
this whole universe. This is the play of Siva's svātantrya. 

This process is also known as unmesa and nimesa. Unmesa is 
the flourishing of that God Consciousness and nemesa is the with- 
drawal of that God Consciousness. Unmesa is expansion and 
nimesa is contraction. Siva contains both of these states within 
Himself simultancously. 

At the time when His nature overflowed, Sakti? was in His own 
nature. Then He had to separate Sakti from Iis nature. In that 
state of separated Sakti, Siva also exists. Howoevor, in that state 
Siva is ignorant and wants, as He did before, to have the fullness 
of Itis knowledge. 

The evidence that, while boing in the state of ignorance, Siva 
was already filled with knowledge is found in the fact that, at the 
moment He realizes His own nature and is filled with knowledge, 
He has the experience that the state of knowledge was already 
there. So there was never really any separation. Separation only 
seemed to exist. 


6. The supreme Lord Siwa, who is all pervasive and fond 
of playing and falling, logether with the Energy of His 


2. In the state of God Consciousness Sakti is complete, and in the 
state of ignorance Sakti is also complete. And yet, Sakti relishes pos- 
sessing the state of God Consciousness. In each and every object She is 
complete, and in each and every object this completion is neither too lit- 
Lle nor too much. In this external world, this completion is the same as 
it was in the state of the fullness of God Consciousness and the same as 
it was before the creation of the universe. 

3. While experiencing an object, which is also in ignorance, in the 
field of ignorance, this experience is also full. But Siva does not know this 
fullness and He does not know that He is fuil. He only knows this full- 
ness at the time of realizing His own nature. And, when he realizes His 
own nature, this memory comes to [Tis mind, "1 was already full, so why 
was I meditating?" 
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own nature simultaneously brings aboul the varieties 
of creation and destruction. 


This supreme Lord Siva, who is all-pervasive, along with the 
Energy of His own nature, creates varictics of creation and 
destruction. 

He creates birds, Ile creates bugs, He creates everything in 
this world. He creates whatever is possible and whatever is not 
possible. And Ile docs not create it in succession. He creates it 
simultaneously (yugapal). But what is the purpose of all this? 
The purpose is to discover that God Consciousness also exists in 
all creation. 

What is the Energy of His own nature? Universal existence, 
the universal cycle of universe. With this universal cycle Lord 
Siva is fond of playing and also falling. 

Take the example of a young boy. It may happen that when this 
young boy becomes too excited he begins to jump about wildly and 
may bump his head. In the same way God has masked his own 
nature because there ts too much ecstasy. Tle wants to disconnect 
that ecstacy, but that ecstasy, in reality, cannot be disconnected at 
all. The Lord knows that, but still for His own amusement He 
temporarily disconnects it. Then, at the time when he again real- 
izes His own nature, He feels that the ecstacy was already there. 


7. This supreme action cannol be accomplished by any 
other power in this universe except Lord Swa, who is 
completely independent, perfectly glorious and intelli 
gent. 


This kind of action can not be accomplished by any power in 
this universe other than Lord Siva. Only Lord Siva can do this. 
Only Lord Siva, by [lis own svdtantrya, can totally ignore and 
mask Ilis own nalure. 

Lord Siva wants, in His creation, to disconnect His God Con- 
sciousness completely and then to discover that it was never dis- 
connected. Although it. is disconnected, it is not disconnected. In 
the real sense it is not disconnected. This is the supreme action. 

If you are full of life, how can you be without life? You cannot 
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but Lord Siva can. Lord Siva can become without life. He can 
become completely insentient (ada) and totally disconnected 
from God Consciousness, just like a rock. For where 1s the exis- 
tence of Lord Siva in a rock? In rocks there is nothing, it is just a 
rock. 

This is His svatantrya, His glory, His intelligence. Intelligence 
does not mean that in this super-drama called creation you will 
only play the part of a lady or a man. With this kind of intelli- 
gence you will also play the part of rocks, of trees, of all things. 
This kind of intelligence is found only in the state of Lord Siva 
and nowhere else. 


8. The limited state of consctousness is insentient and 
cannot simultaneously expand itself to become the var- 
ious forms of the universe. The possessor of indepen- 
dence is absolutely different from that insentient state 
of consciousness. You cannot, therefore, recognize Him 
in only one way. The moment you recognize Him in one 
way you will also recognize Him in the other way.* 


In this super-drama of creation the limited state of conscious- 
ness can play the part only in an individual way. When it has 
taken the part of a rock it cannot simultaneously, at that moment, 
become a tree, a bird, a tiger, a human being, or the gods Brahma, 
Rudra, Visnu, Isvara, and Sadasiva. However, Lord Siva can. 
Simultaneously he has become all these forms and every form in 
the universe as well. This is the way He spreads and expands His 
own nature. 

You know that an ordinary limited being who lives in one place 
cannot at the same time live in another place. This is not the case 
with God Consciousness. God Consciousness is everywhere, in 
each and every way. God Consciousness is in all time: in the pre- 
sent, the past, and the future. God Consciousness is unlimited by 


4. The moment you recognize Him in a universal way as unlimited 
you will also recognize Him individually as limited. This is His play. The 
limited insentient state of consciousness is also the Lord. 
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time and space. 

The limited state of being is insentieni (jada), and yet the pos- 
sessor of this state of insentience 1s completely independent 
(svatantra), intelligent (bodha), and absolutely different (vilak- 
sana) from that state. 

So this limited “form of consciousness” is attributed only to 
insentience. But He has created that. For example, a rock is a cre- 
ation of God when it is only a rock. But a rock is God itself when, 
while it is rock, it is also a human being, a god, a tree, a bird 

This is His play and the reason why He has created differenti- 
ated existence. In Elis play He has played this kind of trick 
wherein the rock becomes only a rock. It is totally unaware of 
anything, including its true nature as universal God Conscious- 
ness. And in His play He enjoys the state of a rock being limited 
to being a rock and also being universal. 

So there are two states to consider: the state of ignorance and 
the state of knowledge. When there is knowledge, a rock is not 
only rock, it is also universal. With knowledge, a rock is a rock 
and it is also all people; it is all trees, it is everything. When there 
is intelligence a rock is everyone and everything. But when a rock 
15 just a rock, when it is ignorant, then it is a rock and nothing 
else. But at the same time, in that rock God is satisfied. 

Lord Siva enjoys the seeming limited aspect of ignorance 
because He knows that ignorance is not, in the real sense, igno- 
rance at all. He enjoys that. So you cannot recognize Him in only 
one way. At the very moment you recognize Him in one way you 
wil] recognize Him in the other way as well. This is the reality of 
Kashmir Saivism as explained by Abhinavagupta. 


9. This Lord Siva, who is completely independent 
(svatantra), has the diversity of creation and destruc- 


— 

5. From the point of view of the rock, a rock is only a rock. This is the 
state of insentient limited being. From the point of view of Universal 
Consciousness, the rock is one with the Lord. From the point of view of 
Universal] Consciousness, there is nothing that is outside of Universal 
Consciousness. The tock is, therefore, a human being, a god, etc., 
because it is one with the universal state of God Consciousness. 
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tion existing in Flis own nature. And, at the same time, 
this diversity is found existing in its own way as the 
field of ignorance. 


This is why our masters have taught us to meditate, to find out, 
what the rock truly is. When you meditate then the rock will 
become universal 

When there is nothing Lhen there is no problem. When there is 
only yourself then there is a problem. When there is only the 
other person then there is a problem. But when you come to know 
that you are universal then there is no problem. This is why med- 
itation has been expounded in Saivism, in order for you to realize 
the reality of God Consciousness. 

Creation and destruction (sristt-samhara) also take place 
together. In this way therc is creation and destruction in the cycle 
of action, and creation and destruction in the cycle of knowledge. 
Creation and destruction in the cycle of action is just what takes 
place in the world of ignorance. For instance, there is a mountain. 
Il is created and it exists in the realm of action. The results of this 
action are that after onc thousand centuries this mountain will 
become dust. Tt will fall and crumble. This is creation and 
destruction in the cycle of action. 

Now, you have to Lransform this action, the activity of this cre- 
ated thing, into knowledge. Then action will become universal. In 
that universality there is knowledge, pure knowledge (pürna- 
Jnana). So, in this creation and destruction, when action is cre- 
ated, knowledge is destroyed, and when knowledge is created, 
action is destroyed. 

For instance, I perceive a mountain, it is in action. It is gradu- 
ally crumbling into dust. If I perceive it in knowledge, the knowl- 
edge of God Consciousness will transform this perception making 
it universal, and T will not feel that it is in action. The reason 
being that after onc thousand centuries, this mountain will 
become dust. J will feel that it has taken the formation of dust. I 
will not feel that it is destroyed. So it was not in action, il was in 
knowledge. In universality a rock is God and dust is also God. 

Knowing that there is no difference between the dust and the 
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rock is knowledge. In the beginning the dust was rock and it had 
the shape of rock. After two thousand centuries the shape of the 
rock changed and iL became dust. And yet, when there is real 
knowledge, there is no difference beLween these two, the rock and 
dust. That is God. 

So the variation of creation and destruction take place in this 
way so that there is no effect at all, no effect in either way. If the 
varialion of creation and destruction were only in action, and not 
in knowledge, then creation and destruction would actually take 
place. But whenever, after many hfetimes, real knowledge dawns, 
you will find out and you will recognize that from the very begin- 
ning nothing has actually happened. You were already Lhere. 
Though real knowledge appeared to be destroyed, it was nol, 
destroyed. This is tbe trick, the play of Lord Siva- -to make knowl- 
edge appear as if il has been destroyed. 

So what is the purpose of action? If is completely independent 
and it is play. The purpose of this action is play. 

It is said, 


At the time of reaching the superstate of Cod Conscious- 
ness, pleasure and pain have no value. Pleasure ts the 
same, pain ts the same, death is the same, life is the 
same. Al that moment bondage and liberation are the 
same. Existence and nonexistence are the same. Becom- 
ing a rock and becoming intelligent are the same. 


In verse nine, Abhinavagupta explained that the varieties of 
creation and destruction are residing in Lord Siva’s own nature. 
Lord Siva creates, protects, and destroys this universe. Lord Siva 
also, in His own nature, conceals and reveals Himself. In the next 
verse he says, 


10. In this world you will find varieties of creation and 
destruction, some of which are created in the upper 
cycle, some of which are created below, and some of 
which are even created sideways. Attached to these 
worlds smaller portions of worlds are created. Pain, 
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pleasure, and intellectual power are created according 
to the status of being. This is the world. 


You find varieties of creation and destruction in this world. 
And there is also variation in these varieties. Variation means 
that the varieties of creation and destruction do not correspond to 
each other. For instance, our period of twenty-four hours is the 
span of a mosquito’s life. That is, twenty-four hours for a human 
is equal to one hundred years for the mosquito. Now the greatest 
span of a human life is one hundred years. It is said that six 
months to a human is equal to twenty-four hours for those gods 
residing in the worlds of the ancestors (pttri-loka). This is how 
time expands. Our six months is equal to their twenty-four hours. 
And this expansion of time continues all the way to Lord Siva 
where the blinking of His eyes is equal to the lifetime of one hun- 
dred years of Sadāšiva.* This is the variety we come to know in 
this universe of one hundred and eighteen worlds. 

This is variation in the varieties of creation and destruction, 
and these varieties are according to time. You cannot, therefore, 
depend upon time. Time only appears, it does not exist. 

This is why Abhinavagupta, in this verse, says that in these 
one hundred and eighteen worlds there is an infinite variety of 
creation. And moreover, in this world pain, pleasure, and intel- 
lectual power are all created according to the status of being. 

For example, a mosquito cannot meditate. Whereas, on the 
other hand, Lord Siva can. Intellectual power, therefore, is also 
created with variations. A mosquito has intellectual power 
according to its existence and Lord Siva has intellectual power 
according to His existence. And, this intellectual power is also a 
trick, part of Lord Siva’s play. This is the world. 


11. If you do not understand that there ts actually no 
span of time, this misunderstanding ts also the inde- 


6. The words “blinking of His eyes,” are used just to make you under- 
stand that it is just a flash. “Blinking” is not exactly the blinking of His 
eye. When Lord Siva opens His eyes Sadāšiva is created and when He 
closes His eyes Sadasiva is destroyed. 
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pendence (svatantrya) of Lord Siva. This misunder- 
standing results in worldly existence (samsara). And 
those who are ignorant are terrified by worldly exis- 
tence. 


If the notion of time were correct, then there would not be this 
difference of time where your one human day is equal to one hun- 
dred years in the life of the mosquito. This difference of time is 
also the independence (svātantrya) of Lord Siva. If you want to 
ask the question, “Why?” I will answer you by saying that you 
should not delve deeply into it. The “why” cannot be understood. 
And if it is not understood, that too is the svātantrya of Lord Siva. 

In this worldly existence (samsara), ignorant people are terri- 
fied and cry out because of this independent, free will of Lord 
Siva. They do not know of its existence, and they do not know that 
they do not know. They do not even feel that they do not know. If 
they did feel that they did not know, they would know. As soon as 
they felt that they did not know, they would know. What terrifies 
them is just not knowing and not knowing that they do not know. 
This is pure ignorance. This is that ignorance where those who 
are ignorant do not know that they are ignorant. 


12. & 13. When, because the grace of Lord Siva is show- 
ered upon you, or due to the teachings or 
vibrating force of your Master, or through 
understanding the scriptures concerned with 
Supreme Siva, you attain the real knowledge 
of reality, that is the existent state of Lord Siva, 
and that is final liberation. This fullness is 
achieved by elevated souls and is called libera- 
tion in this life (jīvanmuktī). 


Yogis understand that samsara is only a trick, that there is 
actually no span of time. They know that if there were a span of 
time then differences of time would not exist. If time really 
existed then twenty four hours for the mosquito would be the 
same as it is for humans and the same as it is for Lord Siva. 

In this universe of 118 worlds all varieties of creation are in the 
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grip of time (kala), and this time is controlled by the Lord of Death 
(Yama). When there is time there is death. When there is time 
there is birth. When there is the kingdom of time there is every- 
thing: there is pain, there is pleasure, there is sadness, there is 
happiness, there is joy, there is sex, there is the absence of sex, 
there is detachment, and there is attachment. In this world you 
are caught in the grip of time to the extent of your own capacity. 

Now sometimes, in some places, on some occasions it happens 
that the grace of Lord Siva is showered on a person. When that 
grace of Lord Siva is showered on you, or when your God Con- 
sciousness is vibrated by the vibrating force of the teachings of 
your master, then you come to understand that there is no time. 
Then you realize that a trick is being played on you by Lord Siva. 
Otherwise, you will not realize that you are just like a football 
being played in this world. When one is filled with ignorance, he 
has the false understanding that he is the player. He thinks that 
he himself is playing. This is a false notion! He is not the player, 
he is the one being played. 

When you come to know that this is a trick, you have nothing 
to do. But how do you come to know that this is a trick? You come 
to know by the grace of Lord Siva; you come to know by the grace 
of your master; you come to know by the grace of the scriptures 
(sāstras). 

If you say that you can come to know that this is a trick from 
lectures or from reading, I say that this is not real knowledge. It 
is attached knowledge. Real knowledge exists when you know 
yourself exactly. 


14. These two cycles, bondage and liberation, are the play of 
Lord Siva and nothing else. They are not separate from 
Lord Siva because differentiated states have not risen at 
all. In reality, nothing has happened to Lord Siva. 


In the two cycles of bondage and liberation, the cycle of 
bondage is concerned with the not-knowing cycle. When you do 
not know what you are doing, then you do not know where you are 
established. That is the cycle of bondage. What is the cycle of 
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knowledge? It is liberation! What is liberation? Liberation exists 
when you come to understand that it is only a trick, that it is the 
play of Lord Siva and nothing else. At that point you understand 
that nothing has happened, nothing is lost, and nothing is gained. 

In brief and exact words, these two cycles, bondage and libera- 
tion, are not separate from Lord Siva. Why? Because differenti- 
ated states have not risen at all. It is only a trick that you are 
ignorant and somebody else is elevated. But the question arises— 
whose trick is it? Is it your trick or Lord Siva's trick? It is your 
trick. Why? Because if 1t were not your trick then you could not 
be liberated. It is your own trick that has made you ignorant. You 
fool yourself. And when that supreme force enters you it will 
shatter this ignorance into pieces. You do not need anybody's help 
in shattering it. You have enslaved yourself, you can free yourself 
and become a king. 

You must understand that, in reality, nothing has happened to 
Lord Siva. He is never ignorant, He is never elevated. From 
which point would He be elevated? Was He not elevated before? 
Why even use this word "elevation"? Elevation is meant for those 
who are sunk or who are sinking. If He has never sunk down, and 
you are one with Him, then why talk of elevating yourself? You 
are already elevated, you are divine. 

This is Kashmir Saivism. This theory of Saivism is misunder- 
Stood by many people. You must first come to understand this 
theory and then you will begin to become Lord Siva. According to 
the theory of Saivism, you are Siva, and will eventually come to 
the conclusion that you are Siva. And yet, you are not actually 
Siva, because you have not achieved that state. 

Even though you have not actually realized that you are Siva, 
it is not a mistake to think that you are Siva. You should go on 
thinking that you are Siva. You should always elevate yourself 
with the thought that you are Lord Siva—but do not boast of this. 
If you tell someone that you are Siva it means that you are not 
Lord Siva. You must actually understand that if you are Lord 
Siva, then this whole creation is all a joke, an expression of your 
play. 

One might ask, “How do you know whether or not you are fool- 
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ing yourself thinking that you are Siva, or whether you really are 
Lord Siva? How do you know?” The answer is that you will come 
to know yourself because you will be blissful, you will always be 
blissful. When you are in that state and when something bad hap- 
pens to you, you will not get worried; and when something good 
happens to you, you will not get excited. While experiencing pain 
you will be peaceful. 

You must come to know and see in yourself situated in this 
way. If you are not situated in this way and boast, saying, “I am 
Lord Siva, I am Lord Siva,” you will be slapped and made to 
understand that you are not Lord Siva. 

To actually know who you are is a big problem. You have to find 
out yourself whore you are situated. It happens by the grace of 
Lord Siva, or by the grace of a master, or by the grace of the šās- 
tras. 


15. In this way the Lord, Bhairava, the essence of all being, 
has held in His own way in His own nature, the three 
great energies: the energy of will (iccha-sakti), the 
energy of action (kriyā-sakti), and the energy of knowl- 
edge (Gfiana-sakti). These three energies are just like 
that trident’ which is the three-fold lotus. And seated 
on this lotus is Lord Bhairava, who is the nature of the 
whole universe of 118 worlds. 


The nature of the universe is the existence of Lord Siva. Lord 
Siva’s existence is naturally everyone’s nature. Lord Siva is found 
in rocks; Lord Siva is found everywhere. Lord Siva is even found 
in the absence of Lord Siva. Even there He is not absent, He is 
existing. 

There He resides, alone in His kingdom. No one else is found 
there. 


16. I, Abhinavagupta, have written and revealed these 
verses for some of my dear disciples who have very lit- 


7. The trisula is a trident. carried by ascetics, a symbol of Lord Siva. 


TWO 


Talks on Practice 


1. First Talk 


This is a discourse on the ways which, if followed, and adhered to, 
will lead an aspirant (s@dhaka) to one-pointedness in meditation 
and to the awareness to which he aspires. The first requirement 
for achievement of this goal is that the mind (manas) be 
absolutely clean. A “clean mind" is one that knows no duality, a 
mind that has feelings of sameness for everyone. This "same- 
ness," known as samabhava, means that you do not overexpress 
or underexpress love for any one person in particular. 

Furthermore, to reach this state you should not have animosity 
(vairabhava) toward any person. If you do not have the feeling of 
sameness towards everyone, and if you do not shun feelings of ani- 
mosity towards everyone, then all your efforts to achieve the Truth 
and the Absolute in meditation will be totally wasted. All your 
efforts will go unrewarded like carrying water in a wicker basket. 

In meditation there is no room for coarse feelings. The mind 
must be absolutely clean and purged of all acts of hate and 
feigned love. Both are evils. Only when the mind has been purged 
of these two acts can you meditate with confidence. At that point 
you will be glorified by the fruits of divine meditation. 

Now I shall explain to you how to enter this realm of meditation. 
When you have decided to meditate, the first thing that must be 
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attended to is the seat (asana), the place where you choose to sit for 
meditation. On this seat you must sit still without your body mov- 
ing. It is best to remain absolutely motionless like a rock. You 
should not twitch your eyelids, move your lips, or scratch your ears 
or nose. You should be like a frozen body, absolutely motionless. 

It matters little if, when you are first settling into your asang, 
thoughts continue to stream through your mind. At this point you 
should simply avoid physical distractions such as moaning and 
sneezing. After an hour you will feel that your mind has begun 
settling into a subtle state of thought and mood. Gradually you 
will experience that your mind is moving into the domain of med- 
itation, which is filled with peace and rest. Here your mind will 
become one-pointed (ekagra) and subtle (suksma). 

In the Bhagavad Gita the Lord says: 


As the wandering mind will never remain on one point, 
you must be ever vigilant; whenever it strays, bring it 
under control and fix it again towards God Conscious- 
ness. | 


Bhagavad Gita 6:27 


You need not struggle to fix your mind upon that point from 
which it has begun to waiver. In the initial stage of your exercise 
you only need to sit still with one-pointed effort (ekagra). In one 
hour you will understand and experience, through one-pointed- 
ness, the bliss of the dawning of Awareness. As it is further stated 
in the Bhagavad Gita: 


You must sit erect for meditation with enough strength 
to maintain that position and, at the same time, you 
must fix your gaze in the direction of the tip of your nose 
in order to restrain your eyes fram wandering.” 


Bhagavad Gita 6:14 


l. yato yato niscarati manas cancalam asthiram / 
tatas tato niyamyaitad atmany eva Samam nayet // 
2. samath kayaSirogrivam dhàrayann acalarn sthivah / 
sampasyan nāsikāgram svam disas cānavalokayan // 
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The posture has to be quite steady, straight, and motionless; 
one-pointed, with the mind fully concentrated on the guru-sabda 
or guru-dhāraņā. Though the literal meaning of the text is that 
the aspirant should direct his sight in the direction of his nose 
(nüsikdgram), it may also be taken to refer to concentration on 
the word of the master (guru-sabda) or the resonance of unlim- 
ited I-Consciousness (guru-dharana), which the guru embodies 
and which is to be found in the junction (sandhi). This state of 
concentration can be achieved only after you have freed your 
mind of all worldly cares, completed your daily routine activities, 
and have had your full amount of sleep. Your mind must be 
absolutely free from all preoccupations. Then alone will you bc 
able to meditate without deviation and gaze within yourself. 

In the Bhagavad Gita the Lord says: 


At the time of meditation your mind must be serene, free 
from the forced obligation to meditate, determined with 
devotion to discover God Consciousness. In this state 
your mind is to be continuously directed toward God 
Consciousness.? 


Bhagavad Gita 6:15 


In this verse the Lord is telling us that a seeker must be serene, 
fearless, and determined in order to achieve his goal. He should 
be subdued in mind, at harmony, and in peace. With devotion you 
should meditate with vigor. There should he no outside pressure 
which forces you to meditate. It should be an outflowing of your 
own desire. In this verse, the words brahmacari vrata mean full 
of devotion and determination in thought: it docs not mean that 
you have to embellish yourself with a saffron robe or keep a long 
tuft of hair on your head and a large religious mark on your fore- 
head. It doesn’t mean you must wear a garland and cover your 


—... 


3. prasantatma vigatabhir brahmacārivrate sthitah / 
manah samyamya maccitto yukta asita matparah // 
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body and forehead with ash. Here the Lord is only describing the 
physical posture (@sana) needed for meditation. There is also an 
internal posture (anlarika asana) which enables the mind to be 
one-pointed towards and in Awareness. 


On the pathway of your breath, maintain continuously 
refreshed and full awareness on, and in the center of, 
the breathing in and breathing out. This is force and 
this is internal àsana.? 


Netra Tantra 8:11 


Your concentration has to be on the center. You must practice 
on the junction (Sanskrit: sandhi). You must concentrate on the 
word of the master (guru-sabda) with full devotion and be aware 
of the center of the inhaling and exhaling of the breath. You 
should not only concentrate on the center when the center is 
reached at the end point of exhaling; but from the beginning of 
the breath until the end point of exhaling. The effort is to be one- 
pointed in the center. You must meditate in this way for your 
efforts not to be wasted. 

Exhaling and inhaling also refer to day and night. That is, the 
best time to practice meditation 1s not during the day or during 
the night, but in the center between the two, in the morning when 
the goddess of the dawn meets the day, and in the evening, when 
the dusk meets the night, when the sun seems to sink into the 
horizon. I swear by Absolute Reality that if you practice medita- 
tion in this way you will never fail. 

There can be no one-pointedness of continuously fresh aware- 
ness (anusandhünaikügrata) in absolute day or absolute night. 
Even if you remain conscious while exhaling and inhaling you 
will achieve nothing. 


4, madhyamam prāņamašritya 
pranapanapathantaram / 
ālambhya jūānašaktim ca 
tatstham caivasanam labhet // 
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Do not worship the Lord during the day. Do not wor- 
ship the Lord during the night. The Lord must be wor- 
shipped at the point of the meeting of day and night.* 


Quoted in Tantraloka 6 


Do not worship God during the day or the night; do not medi- 
tate during the day or the night; do not maintain awareness upon 
exhaling (day) or inhaling (night). Concentrate on the center. The 
Lord of gods must be worshipped where day and night meet. This 
is meditating on the junction (sandhi). 

When my master first told me about this meditation I immedi- 
ately began practicing it. | started hurriedly and abruptly with- 
out understanding this mediLalion completely. Sometimes when | 
tell one of my devotees Lo go and do something for me he tmmedi- 
ately runs off to accomplish what I have ordered him to do with- 
out understanding what T really want. In his excitement he 
simply rushes to do it. So in the same way when my guru said 
that I must meditate al these times, I immediately rushed off to 
begin. I did not wait to ask my master the means and method for 
doing it. I just began practicing. I exhaled and inhaled but noth- 
ing happened. I became dismayed. I cried in my failure. I felt so 
sad for not having achieved anything. 

Once while feeling quite disappointed J became drowsy and 
quickly fell asleep. | had a dream in which I thought, “Let mo go to 
the ashram to seek the guidance of my master." And in this dream 
I went to the ashram. But at the ashram | didn’t sce my master, | 
saw my grandmaster, Swami Ram. I appealed to him saying “Sir, 1 
feel as if I am achieving nothing. My efforts are going to waste." 
My grandmaster told me, "You should practice sand (the junc- 
tion).” Then my dream abruptly ended and I opened my eyes. 

The next day I went to my master and told Him about my 
dream. I told him that I wanted to know the meaning of the words, 
"You should practice sand.” My master said, “Yes, you started to 


5. na diva pujayeddevam 
ratrau naiva ca naiva ca | 
arcayeddevadevesam 
dinaratripariksaye /” 
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practice in a hurry and in haste without proper understanding. 
Before beginning you have to learn this practice properly.” 

In the Kashmiri language the word sand is used for the San- 
skrit word sandhi. Sand means meditation, and maintaining 
awareness is not an ordinary affair. You have to be aware at the 
door of the Brahmapuri, the center of the two breaths. 


If you meditate upon your Self ceaselessly, remaining 
always attached to Me, thinking of Me alone, you will 
gain that peace which is residing in My own nature and 
which will effortlessly carry you to liberation.$ 


Bhagavad Gita 6:16 


You must have full faith and complete attachment to meditation. 
It must not become a routine or a chore. When you are about to 
meditate you must fee] excitement (harsa) and be thankful to God 
that you have received this opportunity of beginning meditation 
(abhyāsa). Unless you fall in love with meditation and approach 
it with total enthusiasm, attachment, and longing, you cannot 
enter the realm of Awareness. All your efforts to achieve Aware- 
ness are likely to fail. They will be useless and futile. 

The aspirant who is dedicated to this glorified state of Aware- 
ness, and maintains peace and harmony, will attain that nirvana 
which abides in the Kingdom of the Lord. 

You must unravel all the various knots that exist in your mind. 
For example, if you are feeling jealousy, thinking that the guru is 
concerned with another disciple more than you, then you are not 
thinking properly. You should not think this way. You must con- 
centrate on your guru and not on your guru-brother. Thoughts of 
this kind are full of avarice and jealousy. Through these thoughts 
you deviate and wander adrift in the desert. You should not look to 
see whom your guru is looking at. Keeping your mind absolutely 
pure you should concentrate on your guru alone. 

Now I shall tell you about the nature of āsana (seat). Although 
the word asana generally means the erect posture assumed in 
meditation, this is not its central or essential meaning. When I 
use the word asana | do not mean the various forms of asana 


6. yufijann evam sadatmanam madbhakto 'nanyamanasah / 
sAmtim nirvāņaparamām matsamstham adhigacchati // 
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such as the lotus posture (padma asana), etc. By asana I mean 
something else. First let me speak to you about breath, about the 
inhaling breath (apana) and the exhaling breath (prana). Breath 
is extremely important in meditation, particularly the central 
breath (madhyamam prānam). This central breath is neither the 
exhaling breath nor the inhaling breath. It is the center of these 
two, the point existing between the inhalation and exhalation. 
This central point cannot be held by any physical means like a 
material object can be held by the hand. The center between the 
two breaths can be held only by knowledge, jnàna. This knowl- 
edge is not discursive knowledge, it is that knowledge which is 
pure awareness. When this central point is held with continu- 
ously refreshed awareness (anusandhana)—which is knowledge, 
and which is achieved through devotion (bhakti) to the Lord— 
this is, in the true sense, settling into your asana. Asana, there- 
fore, is the gradual dawning of the Awareness which shines in the 
central point between inhalation and exhalation. 

This Awareness is not gained by a person who is full of preju- 
dice, avarice, or envy. Such a person, being filled with negative 
qualities, cannot concentrate. The prerequisite of this glorious 
achievement is, therefore, the purification of your internal sense 
of self. It must become pure, clean, and crystal clear. After you 
have purged your mind of all prejudice and have started settling 
with full awareness into that point between the two breaths, then 
you are settling into your āsana. 


If when breathing in and breathing out you maintain a 
continual awareness on the center between the incom- 
ing and oulgoing breath, then your breath will sponta- 
neously and progressively become more refined. At that 
point you are elevated to another world. That is 
pranayama.’ 

Netra Tantra 8:12 13 


——— 

7. prāņādisthūlabhāvam tu 
tyaktvā suksmamathantaram i 
sūksmātītam tu paramam 
spandanam labhyate yatah // 
pranayamah sa nirddisto 
yasmanna cyavate punah 7 


42 TALKS ON PRACTICE 


After assuming the dsana of meditation, the refined practice of 
pranayama arises. Prāņādyāma is not vigorously inhaling and 
exhaling like a bellows. Like asana, pranayama is internal and 
very subtle. There is an uninterrupted continuity in moving your 
awareness from the point of asana into the practice of prana- 
yama. When, through your awareness, you have settled in your 
asana, then you automatically enter into the practice of prana- 
yama. 

Our masters have indicated that there are two principle forms 
of this practice of @sana-pranayama, called cakrodaya and ajapa- 
gāyatrī. In the practice of ajapā-gāyatrī, you must maintain con- 
tinuously refreshed full awareness in the center of the two 
breaths. This is done while breathing in and out, slowly and 
silently, without sound. Likewise, in the practice of cakrodaya, 
you must maintain awareness that is continually fresh, new, and 
filled with excitement and vigor in the center of the two breaths. 
You breathe in and breathe out slowly, but in this case you 
breathe in and breathe out while creating sound with the breath. 

Ajapa-gáyatri is therefore continually refreshed awareness 
(anusandhana) combined with the slow and silent movement of 
the breath. The inhaling and exhaling should be so slow and so 
utterly silent that even the one who is breathing will not be able 
to hear his own breath. To illustrate this form of prāņāyāma the 
Kashmiri saint Paramananda said, 


You must ascend that mountain known as Pancala. 
This mountain, composed of the glory of God Con- 
sciousness, Ls the mountain of Bhatrava filled with the 
mantra soham. This ascent, which begins after your 
mind is established in God Consciousness, must be 
accomplished very slowly so that the jewel which is 
your goal, and which lies on the peak of this mountain, 
is preserved and not destroyed.® 


8. ast ast khast paūcālasīy 
so ham bhairavabhālāsty ; 
tokh yuthna ati lagi lālasiy 
mana sthira kara pūjona prabhu // 
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Your awareness during this ascent must be strong and fresh 
and held in continuity. You must maintam an undisturbed move- 
ment of the breath. 1t should be slow, inaudible, and without 
break or pause. The continuity of this movement is extremely 
important, and it must be maintained with complete awareness 
focused in between the two breaths. You must maintain full 
awareness at the point where the inhaling breath reaches its 
completion, the place where the exhaling breath is born. You 
must also maintain awarcness at the end point of exhalation, the 
place where the inhaling breath is born. The practice of ajapā- 
gayatri does not allow for the missing of a single breath. Your 
awareness must be unbroken. It must be unbroken, continuously 
refreshed, and fixed in the center of the two slowly and silently 
moving breaths. This is ajapa-gayatrt-anusandhüna. 

The second form of the practice of āsana-prānāyāma is cakro- 
daya. 


This cakrodaya, which I have described according to 
my own experience, the leachings of my master, and the 
explanation of the scriplures, must be undertaken with 
the most refined awareness.? 


Tantraloka 7:71 


You must maintain the awareness which is the most subtle awarc- 
ness. This is neither external awareness nor internal awareness, 
but that awareness that is in the center of the depths of these two. 
This is the meaning of the words “the most refined awareness.” 

There is a difference between cakrodaya and ajapā-gāyatrī. If, 
in the beginning, you attempt to practice ajapa-gayatri, you will 
fail and subsequently fall. You will only fall asleep during medi- 
tation. The practice of ajapa-gayatri is very difficult. Therefore, 
in the beginning, you should practice cakrodaya. In the final 
Stages you can practice ajapā-gāyatrī. To practice ajapa-gayatri 
you should 


Ji 
9. ityesa soksmaparimarsanasilaniya- 
scakrodayo’nubhavasastradriga mayoktah // 
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Ball your fists, clench your teeth, and tense all the mus- 
cles of your body, but conquer your mind. 19 


Yogavasisthasara 


This is the advice of Vasistha to Rama. He tells him that he 
must first conquer his mind. Unless you have courage you cannot 
conquer your mind, and unless you have conquered your mind 
you cannot dare to practice ajapā-gāyatrī. 

In cakrodaya there exists the gross movement of breath. It is 
breath with sound. Through practice, this gross movement of 
breath is refined and, with the passage of time, becomes more and 
more subtle. This can only be accomplished through one's own will 
and concentration. Even the guru’s grace (guru-kripa) will not 
help a seeker unless he is determined and fully devoted to main- 
taining awareness and concentration. This grace of the guru helps 
those who are simple, and simple are those who have awareness 
and consciousness. The spiritual aspirant who waivers and 
becomes disturbed gains nothing. 

If you undergo these practices for one thousand centuries with- 
out full awareness and concentration you will have wasted all one 
thousand of those centuries. The movement of breath has to be 
filled with full awareness and concentration. 


God Consciousness is not achieved by means of the 
scriptures nor ts it achieved by the grace of your master. 
God Consciousness is only achieved by your own subtle 
awareness. P 


Yogavasistha 


10. hastam hastena sampidya 
dantairdantarnsca pidayan / 
anganyangairsamakramya 
jayedādau svakam manah // 

11. na sāstrair napi guruna 
drisyate paramegvarah / 
drigyate svātmanaivātmā 
svayā sattvasthayā dhiyā // 
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The scriptures will not lift a seeker nor can his master elevate 
him, but when his consciousness is fixed in his own awareness 
then his soul becomes visible. 

By maintaining the constantly refreshed continuity of your 
awareness in the center of the two breaths (madhyamam 
pranam) through the practice of either ajapā-gāyatrī cr cakro- 
daya, you settle in your asana and pranayama commences. The 
movement of your breath becomes very subtle, very refined, as if 
thin. At this stage you feel like going to sleep, but it is not really 
sleep. You are proceeding towards the subtle state of awareness 
(sūksma-gati). Your awareness will not allow you to fall asleep. At 
this point you enter the fourth state (turya) which is neither the 
waking state (jāgrat), the dreaming state (suapna), nor the deep 
sleep state (susupti) This is the beginning of parama-spanda- 
tattva. About this Sankaracürya has said, 


If you maintain your awareness at that point which is 
found between wahing and sleeping, you will be focused 
on that supreme felicity which is the supreme bliss of 
God Consciousness. |? 


Slokāstaka 


This is that point, which is found at the ending of wakefulness 
and the beginning of sleep, the point between waking and sleep- 
ing. This junction is very important, it is the entrance into the 
state of turya, which has opened as a result of settling into your 
āsana and undergoing pranayama. 

Long ago I composed these lines: 


There is a point between sleep and waking 
Where you must remain alert without shaking. 
Enter into the new world 

Where hideous forms will pass. 


— v v , Hu. 
12. yadbhavanubhavah syan- 
nidradau jagarasyante / 
antah sa cet sitharah 
syallabhate tadadvayanandam // 
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They are passing. Endure. 

Do not be taken by the dross. 

Then the pulls and pushes about the throttle, 
all those you must tolerate. 

Close all ingress and egress. 

Yawnings there may be. 

Shed lears, crave, umplore, 

and you will not prostrate. 

A thrill passes and (hat goes down to the bottom. 
It rises- -may it bloom forth. 

That is Bliss. 

Blessed Being! Blessed Being! 

O greetings be to Thee! 9 


13. In these verses Swami Lakshmanjoo reveals his experience of the 
dawning and unfolding of that. supreme mystical experience known as 
kundalini. Here Swamiji tells us that the journey of rising begins when 
the seeker maintains his awareness in continuity by concentrating on 
the center and enters tho junction, the gap, found between sleep and 
waking. Here you must remain alert. You must not fall asleep. Then you 
will begin to experience the death of your limited self in preparation for 
the awakening of your universal Self. This experience may be horrible 
and terrifying. You may actually experience that you are dying or that 
the house you're in is burning. You must not be fainthearted and give up. 
If you do you will pull yourself out of your meditation trance. Instead you 
must be firm and fast in your dedication and devotion to your goal. You 
must long and hunger for this highest realization. If you continue in this 
manner, then your incoming and outgoing breath will stop and your 
breath will whirl about one point. If you maintain your awareness, then 
your breath is transformed from prana (breath) into pranana (life), and 
it is sipped down through the central vein, which lies on the right side of 
the passage of the breath, to a place near the rectum known as mūlā- 
dhara. Yt is said to be “sipped down" because during this process you 
actually experience a sipping sound. ln mūlādhāra you experience a 
crawling sensation which is like the experience when sexual climax is 
just about to take place. After a momentary experience of this sensation 
your kundalini, which is that internal serpent power residing in mūlād- 
hara in the shape of a coil, rises in one flash. When il rises you become 
filled with absolutely blissful existence. The happiness and bliss that you 
experience cannot be described. Here you attain that supreme state of 
the bliss of Enlightenment and recognize the reality of the Self. 


p" — 
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9. Second Talk 


1 have explained that there are two means for settling into your 
gsana and practicing pranayama, ajapā-gāyatrī-anusandhāna 
and cakrodaya anusandhāna. Here the word āsana means main- 
taining full, ever-refreshed awareness on and in the center of the 
two breaths (madhyamam prāņam). The spontaneous refine- 
ment of the breath (pranayama) results through the settling into 
your Gsana and brings about entry into the fourth state (turya). 

Previously I suggested, because of the difficutly in practicing 
ajapā-gāyatrī, that you begin with the practice of cakrodaya. In 
this practice you must inhale and exhale in long breaths with 
sound. Long breaths do not occupy as much space in the move- 
ment of breath. Inhaling and exhaling quickly, in short breaths, 
occupies much more space. The longer the breath, the less space 
it occupies; the less space it occupies, the quicker the results. 
Kallata has said, 


By decreasing the span of your breathing by just one 
tuti you will become omniscient and omnipotent.!* 


The movement of the breath occupies sixteen (utis from its 
internal beginning point at the heart to its external ending point. 
One tuti 1s equivalent to the space occupied by two and a quarter 
fingers laid side by side. At certain times the breath may occupy 
Seventeen tutis. When for example you are very afraid and run- 
ning very fast, the breath occupies more space. 

In the practice of cakrodaya the breath must occupy a mini- 
mum amount of space. At the time of practice you must be able to 
hear the sound of the inhaling and exhaling breath. The sound of 
your breathing should be loud enough for those sitting near you 
to hear it. 

There are two different views of how to practice cakrodaya. 
Some say that the breath should be inhaled and exhaled by the 


14. tutipāte sarvajnatvasarvakartritvalabhah. 
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throat. Others say that the breath should be inhaled and exhaled 
by the heart. Those who say that the breath should be inhaled 
and exhaled by the heart are wrong. This is a very dangerous and 
deadly procedure. This practice will produce such powerful and 
intense heat that the heart will be adversely effected and dam- 
aged. You could die within the span of a few weeks. Therefore, 
cakrodaya must be practiced by inhaling and exhaling by the 
throat, not by the heart. 

Through the practice of cakrodaya, your asana is established 
and your breath (prana) becomes more refined, more subtle. At 
this point begins pran@yama, and you gain entry into the fourth 
state (turya) automatically. This fourth state (turya), which is 
neither wakefulness (jagrat), dreaming (suapna), nor deep sleep 
(susupti), exists in the junction between any of these three states: 
between waking and dreaming, dreaming and deep sleep, and 
deep sleep and waking. 

Now your breath, though extremely subtle and refined, con- 
tinues to move in and out. Your awareness is full. You do not feel 
giddy or lazy. These feelings pass the moment you gain entry into 
turya. In your spiritual journey you are now at the point when 
pranayama moves towards pratyāhāra. Here action (karma) does 
not exist for you. The organs of action (karmendriyas) become 
powerless. You cannot move your hands or fingers; nor can you 
move your legs or feet, open your eyes, or even wink. From the 
point of view of action and activity you can do nothing. You hear 
external sounds but only indistinctly. They don't capture your 
attention. You don't become involved in them. They appear to you 
as a far-off whisper. 


When walking on a path you perceive all the features of 
the landscape, grass, trees, clouds; but they don't leave 
impressions in your mind. In this manner you must act 


in the world. Do everything but leave the impressions 
behind. 


When you are walking, you do not notice the falling of the 
leaves or the movements of the clouds im the sky. In the same 
way, the spiritual seeker who has entered turya is not concerned 


15. rathyarn gamane trinaparanadivat 
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th external events occurring around him. This is the full state 
1 7 1 : 4 
i rānāyāma. The external journey in waking, dreaming, and 


a has ended, and the internal journey in the fourth state 


deep sleep 


has begun. f | 
This internal voyage will be long and arduous. I advise you, 


therefore, not to envy your spiritual brother or sister. Be without 
avarice and hate. This path is tortuous like the path of a maze or 
a labyrinth. Concentrate on your journey alone. Do not find fault 
or concern yourself with others. Love is the answer and the key. 
Through love you can find the way through this maze. This is a 
very difficult journey, and the goal is not easily attained. 


Saints and wise men of old have taught that travelling 
on the path of spirituality ts very difficult. It is like 
walking on the edge of an extremely sharp sword.!$ 


Katha Upanisad 1:3.14 


At the beginning of this internal journey, in the state of 
pranayama, you will vividly experience the five subtle elements 
(tanmatras): subtle hearing (Sabda), subtle touch (sparsa), subtle 
sight (rupa), subtle taste (rasa), and subtle smell (gandha). As 
you are breathing slowly in and out with full awareness, as your 
master has instructed you, these elements attack your five 
senses, and you perceive them vividly and clearly. The experience 
of these five subtle elements is irresistible and filled with sensual 
enjoyment. It surpasses the experience of the most wonderful 
sound, the most enjoyable touch, the most Jovely sight, the most 
delicious taste, and the most fragrant smell. Being that these 
experiences are so attractive, they are extremely distracting. But 
you must not be distracted by these experiences. You must con- 
tinue on your journey toward pratyāhāra. 

Beloved Sankara has said, 


When, during meditation, you experience the divinely 
produced, internal, subtle elements, pass through them, 
"unminding" your mind with great awareness, and 
16. ksurasya dhara nisitā duratyaya 
durgam pathas tat kavayo vadanti. 
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enter into the supreme slate of God Consciousness. This 
is pratyāhāra.'' 
Netra Tantra 18:13-14 


In the state of turya you mentally perceive the presence of the 
five subtle elements (fanmatras), but you must not indulge in 
these five attractions. You must completely ignore them and set- 
tle ever more deeply into your own one-pointed awareness. This 
settling is called pratyāhāra. It is the winding up of the external 
world and the entering into the supreme internal world. No dark- 
ness exists there. It is light itself. 

Your breath is moving towards pratyahara. With vigor you 
must try to gain entry into that supreme state of meditation. You 
cannot enter 1t by physical force, only by the power of the mind. 


Pratyahara cuts the bondage of samsāra.!* 


Netra Tantra 8:14 


There you will find your intellect filled with ultimate 
truth. 19 


Yoga Sutra 1:48 


In pratyahara the intellect (buddhi) is filled with Truth 
(ritambhara). Whatever 1s untrue cannot exist there. There you 
will find only Truth and Light. 

Your journey in £urya continues. Up to this point your breath 
is moving in meditation (abhyasa). Now your breath ends and 
your journey to liberation turns toward contemplation (dhyana). 


When you pass the internal, divine sensual field you 
must focus your mind on that supreme all-pervading 


17. pranayamah sa uddistto 
yasmanna cyavate punah / 
sabdadigunavritirya 
cetasā hyanubhūyate // 
tyaktvà tam praviseddhama 
paramam tatsvacetasā / 
praty&hürah iti proktah 

18. bhavapasanikrintakah 

19. ritambharà tatra prajāā V 
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God Consciousness. Then, spontaneously, Supreme God 
Consciousness will shine before you. This is contempla- 
tion (dhyana).?° 


Netra Tantra 8:15 


Earlier I told you that when you enter into the state of “I” the 
five organs of action (karmendrīyas) become powerless. They cease 
to function. Upon gaining entry into the state of pratydhara, the 
five subtle elements (anmatras) are eliminated. The breath is also 
annihilated when it enters into the central channel (susumnā- 
nadi). At this point your journey of meditation ends. This state 
cannot be concentrated upon; it is held automatically. 

In this regard there is an ancient teaching in Kashmir that has 
been passed by word of mouth from generation to generation, 


Let me have the power to do where there is nothing to be 
done. Let me have the power to contemplate where there 
is nothing to contemplate. 


When the breath enters the susumnā-nādī, this is the begin- 
ning of the journey of contemplation (dhyana). 


When the yogi confirms internally that he will do what- 
ever the state of God Consciousness wills, and when he 
takes hold of spanda-tattva, his breath enters the cen- 
tral channel and rises again in the urdhva-marga us 
kundalini. Here also, he must remain alert and aware 
or he will enter the state of sleep.*) 
Spanda Karika 1:23- 24 
Sa 
20. dhigunansamatikramya 

nirdheyam paramam vibhum / 

dhyatva dhyeyam svasarnvedyam 

dhyanam tacca vidurbudhah // 

21. yāmavasthām samalambya 

yadayam mama vaksyati / 

tadavasyam karisye’ha- 

miti samkalpya tisthati // 

tamasritvordhvamargena 

somasuryavubhavapt / 

sausuptapadavanmudhah 

prabuddhah syadanavritah ^ 
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Here the small self, the limited ego, has been subdued. The 
state of breathing—inhaling and exhaling—enters into, and 
becomes, the state of breath itself (prānana). The seeker becomes 
the embodiment of the breath (prānana). His blood circulates so 
slowly that doctors cannot. detect a pulse. At this point his body is 
charged as if by the shock of electric current. But the shock that 
the seeker experiences al this stage is not charged with fear and 
death but with bliss and joy. Seekers may experience this breath 
in different ways and, therefore, you must be aware and cautious 
so that you are not misled. Don’t compare your experience with 
that of others. 

In the Tanirāloka it states that if the master is elevated, and 
if the disciple is endowed with complete qualifications, then the 
master can assist his disciple. But on the other hand, if his disci- 
ple is not really qualified, then the master cannot properly help 
or elevate him. 

The shock of bliss and joy experienced by the seeker is called 
the initiation of piercing (vedha-diksa). This initiation is just like 
drilling a hole in an object. The experience of this blissful shock 
is one form of realization and it is one of the phases passed 
through on the path to liberation. This phase is called pervasion 
of the Self (ātma-vyāpti). 

Our masters have taught us that the seeker can experience 
this joyous shock of bliss as six different qualities of piercing 
(vedha): sakti-vedha, bindu-vedha, bhujanga-vedha, bhramara- 
vedha, nāda-vedha, and mantra-vedha. All these piercings reside 
in the supreme movement of breath known as prana-kundalint. 

The piercing by the blissful force of breath is experienced as 
energy in $akti-vedha. ln bindu-vedha it is experienced as sexual 
bliss. If the pleasure experienced by a couple at the climax of their 
lovemaking is multiphed a million times, even this pleasure 
would not, match the bliss felt by one who experiences bindu- 
vedha. In bhujanga-vedha this piercing is experienced as the ris- 
ing of a cobra; in bhramara-vedha it is experienced as the buzzing 
of a black bee. In nāda-vedha it is experienced as sound. In 
mantra-vedha it is experienced as the knowledge of the mantra 
“aham” (1). In the journey to liberation the movement of dhyanu 
exists in these six vedhas. 
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There is also a seventh supreme vedha. This vedha, known as 
para-vedha, does not exist in dhydna. This piercing resides in the 
supreme awakening known as cit-kundalini. Here a seeker 
resides in the state of complete God Consciousness. 


When you establish your mind in the internal reality of 
God Consciousness, that is dhāraņā. This dharana 1s 
not only to be established in internal God Conscious- 
ness but also in all the activities of your worldly life. 
This is true dhāraņā.” 


Netra Tantra 8:16 


Now, with the completion of the initiation of piercing, begins 
the journey of dharana. This initiation propels you on thejourney 
of dharana, the journey of adjustment. Your consciousness 
becomes filled and adjusted with the reality and truth that this, 
whole universe is only God. Nothing is experienced as being out- 
side of God. This is the unification of your individual God Con 
sciousness with Universal God Consciousness. 

At this point the organs of action are again infused with power 
They are reactivated. Your breath heaves and you move out into 
external experience; yet, while moving out, you remain in the 
turya state. The action of moving out into experience while 
remaining in the £urya state is known as krama-mudrā. You 
begin to experience the state of Universal God Consciousness. 
You will only experience this, however, if you remain filled with 
active awareness. 

This unification of individual God Consciousness and Univer 
sal God Consciousness leads to that supreme state where God 
Consciousness is experienced without break in all the states of 
waking, dreaming, and deep sleep. This is the supreme state of 
fullness while in the body and is called jagad-ananda. 


22. dhāraņā paramatmatvam 
dharyate yena sarvada / 
dhāraņā sā vinirddista 
bhavabandhavīināsini;: 


THREE 


Entrance into the Supreme Reality 


THESE TEACHINGS ARE BASED ON THE 
Parāprāvešikā of Ksemaraja, the chief disciple of Abhinavagupta. 
The word parāprāvešikā means “that which causes you to enter 
the Supreme,” that which gives you a push into that highest real 
ity. 


I bow to that Consciousness (samvid) which shines in 
the three-fold ways of its energies- supreme, medium, 
and inferior- and in all the three states of Conscious- 
ness. That Consciousness is the heart of Lord Siva. 


The supreme Energy (Sakti) is that Energy beyond limitation. 
It is non-dual (advaita), monistic. Medium (pur@para) energy is 
both non-dual (advaita) and dual (dvaita). Inferior (apara) energy 
is only dual (dvaita). These three energies correspond to subjec- 
tive consciousness, concepiual consciousness, and objective con- 
sciousness.* I bow to that Consciousness which shines in these 
— _ 

1. These three states of consciousness are the three aspects that make 
Up any perception. There is the perceiver, which is subjective conscious: 
ness; the means of perceiving that object, which is cognitive conscious- 
ness; and the object being perceived, which is objective consciousness. 
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three ways. That Consciousness is the heart of Lord Siva. It is 
both one with the universe and above the universe. 


Now the essence. 

In the world of Saivite philosophy Lord Siva is seen as being 
filled with light. But more than this, Lord Siva is the embodiment 
of light and this light is different than the light of the sun, of the 
moon, or of fire. 

It is light (prakasa) with Consciousness (vimarša); and this 
light with Consciousness is the nature of that Supreme Con- 
sciousness, Lord Siva. 

What is Consciousness? The light of Consciousness is not only 
pure Consciousness, it is filled with the understanding that Tam 
the creator, I am the protector, and I am the destroyer of every 
thing. Just to know that I am the creator, I am the protector, and 
I am the destroyer is Consciousness. If Consciousness was not 
attached to the light of Consciousness, we would have to admit 
that the light of the sun or the light of the moon or the light of a 
fire is also Lord Siva. But this is not the case. 


The light of Consciousness (vimarsa) is given various names. 
It is called cit-cattanya, which means the strength of conscious- 
ness; para vāk, the supreme word; suatantrya, perfect indepen- 
dence; aigvarya, the predominant glory of supreme Siva; 
kartrītva, the power of acting; sphuratta, the power of existing: 
sara, the complete essence of everything; hridaya, the universal 
heart; and spanda, universal movement. Al! these are names in 
the Tantras, which are attributed to this Consciousness. 

This I-Consciousness, which is the reality of Lord Siva, is a 
natural (akritrima), noi a contrived, “T.” It is not adjusted I-Con- 
sciousness. Limited human beings have adjusted I-Conscious- 
ness. Lord Siva has natural or pure !-Consciousness. There is a 
difference between adjusted Consciousness and natural Con- 
sciousness. Adjusted or artificial Consciousness exists when this 
I-Consciousness is attributed to your body, to your mind, to your 
intellect, and to your ego. Natural Consciousness is that con- 
sciousness that is allributed to the reality of the Self, which is all 
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Consciousness. 

Natural Consciousness is the pure embodiment of Conscious- 
ness. It is Siva. All of the thirty-six elements, from Siva to earth, 
are created by that natural I-Consciousness. And not only are 
they created by that Consciousness, they also shine in that Con- 
sciousness. His creation is not outside of His nature, it exists in 
His own Self. He has created this whole universe in the cycle of 
His Consciousness. So, everything that exists resides in that Con- 
sciousness. 

This must be your understanding. The creative energy which 
is attributed to Lord Siva is not that energy of Lord Siva that cre- 
ates the universe outside of His Cansciousness as we create out- 
side of our consciousness. Tlis creation is not insentient (Jada) as 
our creations are. 

This universe, which is created in His Consciousness, is depen- 
dent on that Consciousness. It is always dependent on that Con- 
sciousness. It cannot move outside of that Consciousness. It 
exists only when it is residing in His Consciousness. This ts the 
way the creation of His universe takes place. 

You must understand that this universe, which is created by 
the Lord of Consciousness, is one with that Creator Who is wholly 
prakāša-vimarša, self-luminous light with Consciousness. 

Ifthis created universe were to remain outside of Consciousness 
then it would not appear to anyone. It would not exist, just as the 
Son born of a barren woman or the milk of a bird do not exist. If we 
go in the depth of this understanding, we will see that there is a 
difference between these analogies. If this created universe were to 
remain outside of Consciousness, it would not appear to anyone 
because it would not exist at all. Actually only Consciousness 
exists. In this way, because this universe exists, it is one with Con 
sciousness. In reality, nothing would exist if it were separate from 
this Consciousness. It is in this sense that we can say that the son 
of a barren woman or the milk of a bird are existing. They are 
existing because they are existing in Consciousness as long as they 
are residing in our thought. When it is in imagination it is existing 
in Consciousness. Ksemarāja is telling us that this universe 1s not 
outside of Consciousness. So, the son of a barren woman or the 


58 ENTRANCE INTO THE SUPREME REALITY 


milk of a bird are not existing outside of Consciousness. We can 
think of them, so they are also existing inside of Consciousness. 

The Consciousness of Lord Siva is not overshadowed by this 
ereated world. The world cannot obscure Consciousness. On the 
contrary, Consciousness gives rise to the existence of this world. 

This world is existing on the surface of Consciousnes. So how 
could this world cover or conceal the nature of Consciousness? 
The truth is, this world gets its life from Consciousness. It is filled 
with the light of Consciousness. The universe can not conceal its 
life, which is Consciousness. lf this universe could conceal the 
Consciousness of Lord Siva, how would it exist? It would not- it 
would disappear. 

So it is easy to see that even an argument trying to prove the 
non-existence of Consciousness could not exist without Con: 
sciousness. If you say that God does not exist, I ask you, Who is 
saying that God does not exist? It is God that says that God does 
not exist. So it is God [limself who is trying to prove that He does 
not exist. Why? Because that person who disproves the existence 
of Lord Siva, by his very attempt to disprove His existence, proves 
His existence. This is because that person who is asking the ques- 
tion is Lord Siva, who exists even before the question of His exis- 
tence arises. 

How can you understand the existence of Lord Siva? You must 
comprehend it with your own understanding. Consider how His 
existence 1s shining everywhere, in agreement and in disagree- 
ment. If you agree that Lord Siva exists, He is shining. If you do 
not agree that Lord Siva exists, He is also shining in that dis- 
agreement. Jn both cases Ile is shining. 

So, presenting an argument to prove His existence is also use- 
less, because the person who is advancing the argument is that 
very being, already manifested there, who is being proven. Áctu- 
ally, the two classes of objects—interna! and objective—and the 
three classes of bodies —gross. subtle, and subtlest—are depen- 


2. The two classes of objects are external objects and internal objects. 
The external objective world consists of things, forms, colors, sounds, 
ete., which exist externally. The internal objective world is made up of 
pain, pleasures, grief, etc. Internal objects are those objects which are 
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dent on that Consciousness. If Consciousness was nol there, none 
of these objects or bodies would exist.? 

And furthermore, a proof (pramana) is only given for that 
which was not known previously and which is only known now. To 
sive a proof for that which was already known before the exis- 
fence of the proof does not make sense. Therefore, a proof of God, 
Lord Siva, has no place here. 

That complete I-Consciousness (purnahanta) is filled with all 
sounds, all words, all sentences. Everything is existing there in 
that complete I-Consciousness. Hence, Parama&iva is expanded 
in the cycle of thirty-six tattoos, elements. These thirty-six ele- 
ments are as follows. First there are the pure elements &iva, 
sakti, sadasiva, isvara and $uddhavidya. These are followed by 
the elements of limitation: ignorance (maya), limited active 
energy (kala), limited energy of knowledge (vidy@), attachment 
(raga), limitation of time (kala), and limitation of place (niyati).? 
After these are the taitvas purusa, limited soul, and prakriti, its 
nature. The fattva buddhi is intellect. Ahamkāra is ego. Manas is 
mind, árotra is ear, tua is skin, caksuh is eyes, jthvd is tongue, 
ghrāna is nose, vāk is sound, pani is hand, pada is feet, and payu 
is the organ of detecation. Upastha is the organ of urination. 
Sabda is sound, sparša is touch, rūpa is form, rasa is taste, 
gandha is smell. Akasa is ether, vāyu is wind, vahni is fire, salila 
is water, and bhumi is earth. These are thirty-six tattvas, and 
they are created in the nature of Lord Siva. 

Now I will explain these thirty-six taitvas. The first tattva is 


not seen by anyone except that person who is experiencing them. Your 
internal objects are perceived by you alone. Your internal objects cannot 
be perceived by me. If you are filled with grief or happiness I cannot 
experience it nor can I see it. On the other hand, external objects are per- 
ceived by everyone. 

There are also three classes of bodies: the gross body, the subtle body. 
and the subtlest hody. The gross body is that body which is active in the 
waking state. The subtle body ts that body which is active in the dream- 
Ing state. The subtlest body is that body which is active in the deep sleep 
State. 

3. "Limitation of place" means being situated in a particular place, 
Not in every place. It is a limitation of space. 


n 
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Siva taitva, the element of Siva. Siva tattva is that tattva that is 
filled with iccha, will, jriana, knowledge, and kriya, action, each 
of which is ove l LL lete ecstasy. His will is filleq 
with ecstasy, His knowledge is filled with ecstasy, and His action 
is filled with ecstasy. This tattua is called Paramasiva. 

When the Supreme Lord (Paramesvara) wills to create this 
universe, which is existing in [hs nature, outside His nature in 
His own nature, the first. start of the movement to create this uni- 
verse is the element sakti. This is the first start of will Gccha;. 
This will is the will of Lord Siva. It is unencumbered will. For 
instance, you possess will and you want to shoot someone, but 
your will is fettered and you cannot shoot. On the other hand the 
will of Lord Siva is free and independent. It is not limited or 
opposed by anyone. When He wills to create the universe the uni- 
verse must come to be. 

Bul this universe, which comes out from His nature, is already 
existing in His nature. When this universe first begins to sprout 
jt continues to be covered by the supreme |-Consciousness of 
Lord Siva. In this sprouting of the universe, I-Consciousness is 
not ignored. At this stage of manifestation, I-Consciousness is 
predominant. This is the element of sadasiva. The element sada- 
Siva exists when the Lord perceives, "T am this universe.” Not “I 
have created this universe” but rather “I am this universe.” This 
is the state of sadāšīva. 

When this universe, which is to be created, has sprouted in 
fullness, and yet is still wrapped with the I-Consciousness of Lord 
Siva, this 1s the element suara. 

When this universe is created and He sees that this created 
universe is not separate from Himself, and He feels the existence 
of His nature in the external universe, this is the clement of $ud- 
dhavidyā. 

You must note the difference between these three states: 
sadāsiva, isuara and suddhavidya. Sadasiva is that element 
which exists when universe is just about to sprout. It has not yet 
sprouted but it is going to sprout. This is the state of sad@Siva. 
When it has sprouted, this is the state of īsvara. When it has 
sprouted and it has bloomed in one’s own nature, this is the state 
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of suddhavidya. 
The words ahar idam, “lam this universe,” express the expe- 


rience in sadāšiva. The words idam aham signify "this universe 
is not separate from myself” This is the perception in the state of 

au The words aham aham idam idam mean "though this 

universe seems separate actually this universe is not separated 

from me.” This is the experience im the state of suddhavidya. 

So the universe 15 less predominant in sadásiva, more pre- 

dominant in i$vara, and most predominant in $uddhavidya. 

When you perceive that you know this universe, and when, 
because of this perception, you think that this universe 1s only an 
jllusion—filled with pam and pleasure which must therefore be 
shunned—this kind of perception is called maya. You must discard 
this perception, this maya. Maya is thinking that this universe is 
separate from your own nature. This is just illusion. It is ignorance. 

When Lord Siva, by llis own free Energy (svatantrya sakti), 
envelopes His own nature with ignoranco, He becomes a limited 
being. Then, in each and every way, He acts as if He were limited. 
In this limited state He feels, “Oh, this is my enemy, this is not 
my enemy; this is the truth, this is not the truth; this is good, this 
is bad.” All these limitations and contradictions appear to Him. 
This is ignorance. In this state Lord Siva is known as purüsa, 
individual being. 

When everything appears divine to you then you are Siva. 
When everything appears as opposite, in contradiction, then you 
have become limited. At that point you are lost and there seems 
to be little hope for you. But even then there is hope. You can ter- 
minate and discard this limited state. 

This individual is said to be deluded by his maya, by his igno- 
rance. Attached to his actions in his own way, he is a samsārī, a 
limited being (jīva), who wanders through this world in the cycle 
of repeated births and deaths. In these cycles there is no hope for 
him to rise in spirituality unless he yearns to rise. But when he 
yearns to rise, then he can rise. 

In that state, as a limited being (iva), he is also one with Lord 
Siva. But because he is filled with ignorance he does not know 
that he is Lord Siva. This is the problem of limited being. This 
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kind of ignorance is not possible for Siva. Although Siva creates 
this universe and does everything, whether it is good or bad, he 
does not have ignorance. He does not think that He is separate 
from His own nature. 

It is like the case of the accomplished magician: when you give 
this magician a handful of dust he will create a piece of candy for 
you. First he closes his fist around the dust, then he performs his 
magic. The result is that you will see his hand filled with candy. 
You must realize that only you see the candy, not the magician. 
He does not see candy. He will ask you, “Are these pieces of 
candy?” and you will say, “Yes, those are candies.” But the magi- 
cian does not see these pieces of candy, he only sees dust. The 
magician knows it is earth, but for you it is candy. You can even 
eat them, and they will be sweet. The magician cannot eat them 
because he knows that they are only earth. This is how this uni- 
verse is created. For the magician it is earth. And for you who per- 
ceive this earth as candy, it is candy. You enjoy this candy, and yet 
it is nothing. It is only the existence of Lord Siva. This universe 
is bondage for jīva and nothing for Lord Siva. 

In the same way, you sce a beautiful wife or an ugly wife, a 
handsome man or an ugly man, a tasty fruit or a bad fruit. All 
these things you perceive in this way because of ignorance. But. 
all of this 1s only his free independent Will, suatantrya, it is only 
the existence of Lord Siva. 

When, by the grace of Lord Siva or the grace of his master, this 
limited being comes to the real understanding of his nature, then 
he knows that he is one with Parama&iva. At that point there is 
no difference between him and Paramasgiva. 

As the Supreme Lord (paramesvara), he possesses the five great 
energies. These five energies are the power of doing everything 
(sarva-kartritvam), the power of understanding everything (sarva- 
Jüatvam) the power of complete fullness (pūrņatvam), the power of 
eternality (nityatvam), and the power of being all-pervasive (vyā- 
pakatvam). These are the energies that exist in Lord Siva. 

But, because of Siva’s magic, these energies assume different 
forms and conditions. The power of knowing everything (sarva- 
Jūatvam) is transformed into the power of knowing something. 
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The power of doing everything (sarva-kartritvam) is turned into 
the power of doing something. The power of complete fullness 
(pürnatvam) is transformed into the power of being incomplete, 
into the feeling of imperfection, of not being full. Due to the power 
of this limitation, the limited being may think, “T need this kind 
of fabric for my clothes otherwise I won't look right. If 1 don't loose 
weight and become physically fit everyone will see how ugly I am 
and no one will like me. I must own that automobile. If I own and 
drive that car everyone will respect me and see how successful I 
am." The power of being eternal (nityatuam) is transformed into 
power of ageing, of experiencing time. Due Lo this power the lim- 
ited individual thinks, “I am thirty-five years old,” when actually 
he is eternal. Time does not exist. It manifests only because of 
this limitation of the power of eternality. The power of being all- 
pervasive (vydpakatvam) is transformed into the power of being 
limited in space, being in only one place and riot everywhere. 

When these powers, which axe actually divine, take the form of 
limitation, they become the limitations kala, vidya, raga, kala, 
and niyati. Kalà is that which limits the Lord being able to do 
everything (sarva-kartrituam). Vidya is that which limits His 
being all-knowing (sarva-jūatvam). Raga, attachment, is that 
which limits His complete fullness (piirnatuam). Why? Because 
attachment arises when you are not full, when you feel that there 
is something lacking. Kāla, time, is that which limits His eternity 
(nityatvam). Niyati is that which limits His being all-pervasive 
(vyāpakatvam). It is a limitation of place. Actually you pervade 
everywhere but because of niyati you are found in only one place 
and nowhere else. 

The limitation kala leads the limited being to limited activity. 
The limitation vidyā leads him to limited knowledge. The limita- 
tion called raga causes him to be attached to the five subtle ele- 
ments (tanmātras), sound (Sabda), touch (spar$a), form (rupa), 
taste (rasa), and smell (gandha). 


—— 

4. Tanmātras are subtle elements, and potential states that exist as 
the ground of the five gross elements. They are the abode, the residence, 
9f the sensations of the five senses. 
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The limitation of time, kala, leads him to experience past, pre- 
sent, and future. He exists in the present. In the past he did not 
exist because he was not yet born. In the future he will not exist 
because he will have died. So it is the past, the present, and the 
future that hold him in their grasp. 

The limitation niyatli is limitation of action. “I have to do this, 
1 will not do that.” The limitation of action give rise to this kind 
of thinking and action. 

These five elements of limitation are meant to cover and con 
ceal His real nature. So they are called karicukas, which means 
coverings. 

These five kaficukas, the five elements of limitation (kala, 
vidya, raga, kala, niyati) along with maya, comprise the six cov- 
erings (sat-kaficukas) that cover His God Consciousness. Wearing 
these six coverings He becomes a completely limited being. 

Following these six coverings in the succession of manifesta- 
tion are the elements prakriti and purusa. These two elements 
are interdependent. Prakriti, often translated as “nature” or “pri- 
mal matter,” is the predominant cause (mūla-kāraņa) of all other 
elements, beginning with the element intellect and ending with 
the final element earth. Prakriti is the undifferentiated potential 
that gives rise Lo the objective world, both internal and external. 
This is why in Samkhya philosophy? the elements that are cre- 
ated by prakriti are called vikriti. Vikriti means that which has 
come into change. Prakriti is that which is changeless. Prakriti is 
the cause of vikriti. Vikrili is that which changes. Prakriti is 
unformed and assumes the form of that which changes. For 
example the element of the intellect changes, it is formed, in 
other words shaped, and this forming of prukriti 18 vikrīti. 

This prakrīti is the state of undifferentiated equipose (sāmyā- 
vastha). It is that state where the three gunas—saitva, rajas, and 
tamas—are not vividly perceived. These three gunas exist in 
prakriti, but they are not perceived because, in prakriti, these ele- 
ments are fully balanced and undifferentiated. These three 


5. The Samkhya school of Indian philosophy is one of the six ortho- 
dox systems of classical Indian philosophy. 
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gunas, therefore, are not vividly manifested in the state of cause 
that is prakriti. That which responds to that prakriti and owns 
that prakriti is called purusa. Purusa is that bound and limited 
soul which is connected with subjectivity. 

The element of intellect, buddhi, is that element which ascer- 
tains. First the movement of the mind appears as a thought and 
then that thought is reflected in the element of intellect (buddhi). 
When this thought is reflected in the intellect, this intellect deter- 
mines whether we should act on this thought or not. This deter- 
mination is accomplished by the intellect. 

The next element after the intellect is ahamkara, the element 
of ego. The element of ego is that element which causes you to 
think and understand that “this is mine and this is not mine.” 
When this takes place you develop abhimana, arrogance. 

Following the ego is manas, the element of mind. Mind is that 
element which gives rise to endless varieties of purposeless and 
empty thoughts. You think, "This is a plug, this is a wall, this is a 
vase, this is a book.” What do you have to do with all this useless 
thinking? You may think, “This is a tree.” But you have nothing 
to do with the tree, yet the thought, "This 1s a tree,” just rises in 
your mind. All thoughts such as, “This is cloth, this is this, this 1s 
that,” are samkalpa® and are manufactured by manas, the ele- 
ment of mind. 

These three—mind, ego, and intellect—are collectively called 
antahkarana, which means “internal organ.” 

After the internal organs come the five perceptual organs. 
These five organs of perception’ ear, skin, eyes, tongue, ana 
nose- - control respectively the five tanmātras sound, touch, 
form, taste, and smell. 

Following the organs of perception the five organs of action are 
created. These organs of perception are the hand (pani), the feet 
(pada), the organ of excretion (pāyū), the organ of generation 
(upastha), and the tongue (vāk). Vāk produces two organs, one 


— —- 

6. Samkalpa is intentional thought, conscious, directed thought. 

7. In order, the five organs of perception are &rotra, tvak, caksuh, 
Jihvā, and ghrüna. The live tanmātrās are sabda, sparsa, rüpa, rasa, and 
gandha. 
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organ of perception and one organ of action. When perception is 
produced by the tongue it is taste. When action is produced by the 
tongue it is speech. In this work this is expressed by the worg 
vacana. Adana is holding, which is accomplished by the hands. 
Viharana, moving here and there, ig accomplished by the feet, 
Visarga, excretion, though it is two actions, is accomplished by 
one organ. When you urinate and when you pass stools, both acts 
are excretion and both are accomplished hy only one organ. The 
organ of sex gives rise to the ecstasy (ananda) of sex. It is the 
organ of ecstasy. 

The elements coming after the five organs of action are the five 
tanmātras. The tanmātras are the abode, or residence, of the sen- 
sations of the five senses. For example, after I produce the sound 
om, where does this sound go? It has taken residence in $abda- 
tanmātra, it remains in $abda-tanmatra, and it can be created 
again from that tanmátra. That sound can be withdrawn again, 
and it can be produced and heard again. Whatever we say is 
stored in $abda-tanmütra. Sabda-tanmátra is the residence of 
the impression of sound. This is also the case for the other four 
tanmātras. Sparsa-tanmatra is the abode of touch, the sensation 
of touch. Rasa-tanmātra is the abode of the impression of taste. 
Rūpa-tanmātra is the abode of the impression of form, and 
gandha-tanmātra is the residence of the impression of smell. 

After the five tanmātras come the five gross elements. These 
elements are ether, wind, fire, water, and earth. The element. 
ether gives you space to walk and to move. If there were no ether, 
you could not move your hand or your arm. So ether gives you 
room. The element wind gives you life. The element of fire gives 
you heat and burning sensation. The element of water gives you 
wetness and cooling life. It gives you a life-full cold sensation, and 
it moisturizes you when you are dry. The element of earth will 
hold you. if there were no earth, nothing would be held. 


The Essence of the Thirty-Six Elements 


8. In order, the five gross elements are akasa, vàyu, agni, jala, and 
prithvī. 
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At this point the author Ksemaraja has completed his explana- 
tion of the thirty-six elements. Now he begins his clarification of 
the essence of these thirty-six elements. 

To begin with, you must understand that in the field of 
mantras, in the field of sacred words, the mantra that digests 
these thirty-six elements in its body is sauh. It is the supreme 
mantra. It is not a creative mantra; it is a destructive mantra. 
Why? Because it winds up the complete cycle of the thirty-six ele- 
ments. This mantra shows you the trick of how to wind up, how 
to discard, these thirty-six elements and, in the end, rest in the 
element of Siva. So it is not expansion, if is winding up. And this 
winding up is not actually destruction, it 1s contraction, just as a 
giant tree is contracted in a seed. 

In this regard Ksemaraja gives the example of the seed of the 
nyagrodha tree. The nyagrodha trec is a giant and majestic fig 
tree with a trunk ten times bigger than that of a chinar tree? But 
this nyagrodha tree, which is so very huge, produces very tiny 
seeds. And yet within these seeds exist the strength and the 
power to produce that giant tree. 

In this way the entire universe consisting of thirty-six ele- 
ments!’ resides in Lhe mantra sauh. This mantra is called the 
heart mantra because it is the essence of all mantras. How is this 
so? In the same way that a clay bowl or a clay plate are only pro- 
duced by changing earthen clay, the essence of this bow! or plate 
continues to be clay. Or, just as ice and vapor, which are produced 
by watery substances, are actually water. 


ee 
9. The chinar tree is a magnificent and immense deciduous tree of 

the maple family native to the valley of Kashmir 

10. In this realm of the supreme mantra sauh, the thirty-six tattvas 
are classified in three parts. The first part of the mantra sauh is "sc." 
The second part of the mantra sauh is au. Au contains the fourteen San- 
Skrit vowels a G i tu ü ri ri li li e ai o and au. And the third part of the 
mantra sauh is visarga, the Sanskrit letter A. These three s (at) + au + 
h constitute the supreme (para) mantra sauh, and they respectively 
digest all of the thirty six elements. Thirty-one elements, from pritAvt to 
maya, are digested by sat. Three elements, suddhavidhvā, isuara, and 
sadāšiva are digested by au. And two elements, šiva and sakti, are 
digested by visarga A 
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So, in the realm of the supreme mantra sauh, if you go into the 
depth of the thirty-one elements from prithiut (earth) to maya, 
you will find that existence (sat) is the reality of these elements. 
All these elements are al! existing externally. 

Now Kshemarāja tells us that the word sat has a deeper 
meaning than is usually understood. Sat consists of two parts, 
sa and the suffix at. In this case the suffix at is only present to 
help with pronounciation. If we discard the suffix we are left 
with only sa. Sa comes from the Sanskrit verbal root as (to be). 
As, the verbal root, is designated in grammar as bhuvi, that is, 
meant for existence (bhuvi). That which is existing is called asti, 
“Tt is.” 

So, by leaving the suffix at aside, only sa remains. You have to 
discern that the thirty-one elements reside in the first word sa. 
These thirty-one elements are the embodiment. of nara, the indi 
vidual. 

After this, you must ascertain that residing in the second part 
of the mantra sauh is the letter au, which is superior to sa, and 
which contains the elements $uddhavidya, t$vara, and sadasiva. 
These three elements are the essence of knowledge (žana) and 
action (kriya). They are the embodiment of sakti. 

The letter au is abhyupagama, acceptance, it is the acceptance 
of the oneness of God Consciousness. This oneness of God Con- 
sciousness is not accepted in the thirty-one elements. The thirty- 
one elements are scattered. So they have not accepted the 
unbroken reality of God Consciousness. When you accept the one- 
ness of God Consciousness, you digest it in your nature. Accep- 
tance is the key. You have to recognize it, you have to digest it in 
your own nature. You will digest it only in $uddhavidya, i$vara, 
and sadšāšiva. This is the meaning of abhyupagama, acceptance. 

Greater than the letter au, and residing in the third part of the 
mantra sauh, is the letter A, a creative energy which is twofold. 
This twofold, creative energy is comprised of a higher creative 
energy and a lower creative energy. The higher creative energy is 


11. In Devanagari, the script of the Sanskrit language, the letter vis- 
argah is written as two points, thus “ : ”. 
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of giva and the lower creative energy is of sakti. This two-part cre- 
ative energy, above and below, are the two points of the Sanskrit 
visargah.! 

The first part of the mantra sauh, sa, isin the cycle of nara; the 
second part of the muntra sauh, au, is in the cycle of sakti; and 
the third part of the mantra sauh, h, combining both of the cre- 
ative energies, is in the cycle of sīva. So, the Trika system of 
Kashmir Saivism is the combination of nara, Sakti, and Siva. 

In this way this seed mantra, sauh, is the supreme mantra. It 
is above all other mantras including the blessed mantras aham, 
om, and soham. This supreme mantra, which is both universal 
(visvamaya) and transcendent (visvollirna) is the essence of 
Trika. Lord Siva, the supreme reality, is therefore the state of 
flowing out and resting. 

Thus, whoever perceives sauh, the essence of all mantras, in 


12. Sauh is perceived in samadhi only in the state of jmgad-ananda 


FOUR 


Talks on Discipline 


1. The Five Niyamas 


When we study the Saiva Scriptures we must always remember 
that these scriptures were narrated by Lord Siva Himself in the 
form of Svacchandanātha. In this form Lord Siva narrated these 
scriptures with His five mouths, symbolizing His five great ener- 
gies. These are the energy of consciousness (cit-sakli), the energy 
of bliss (ānanda-saklī), the energy of will Gccha-sukti), the energy 
of knowledge (jūāna-sakti), and the energy of action (kriyā-šaktī). 
These five mouths are called the five forms of Svacchandanātha 
and are individually referred to as Īsāna, Tatpurūsa, Sadyojāta, 
Vamadeva, and Aghora. 

The scriptures, called Tantras in our Saivism, were created by 
these five great mouths. They are classified into three divisions 
depending on whether the knowledge they contain is monistic 
(abheda), monistic cum dualistic (bhedabheda), or dualistic 
(bheda). The monistic (abheda) Tantras are known as the 
Bhairava Tantras, the monistic cum dualistic (bhedabheda) 
Tantras are known as the Rudra Tantras, and the dualistic 
(bheda) Tantras are known as the Siva Tantras. There are sixty- 
four Bhairava Tantras, eighteen Rudra Tantras, and ten Siva 
Tantras, making a total of ninety-two Tantras. Remember that 
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all these Tantras, whether abheda, bhedabheda, or bheda, are the 
creation of Lord Siva Ilimself in the form of Svacchandanatha. 

Svacchandanatha, while creating these Tantras through His 
five mouths, possessed cighteen arms. These cighteen arms are 
symbols of the eighteen elements or tattvas. These tattvas are off- 
shoots of His five great saktis and are created in the following 
manner. Cit-Sakti gives rise to one element, manas-tativa, the 
element of mind. Ananda-sakti gives rise to two elements, buddhi 
and ahamkāra, thc clements of intellect and ego. Iccha-sakti 
gives rise to five elements, which are the five vital airs (vāyu) of 
the body. These are prana, apana, samana, udana, and vyana. 
Jiana-sakti also gives rise to five elements, known as the 
jRanendriyas; these are the five elements of knowledge, which 
are smell (ghrāna), taste (jihvā), touch (tuak), sight (caksuh), and 
hearing ($rotra) Kriva-sakti gives rise to the five elements of 
action, the five karmendriyas. These include the organ of genera- 
tion (upastha), the organ of excretion (payu), the organ of mohil- 
ity (pada), the organ of holding (pani), and the organ of speech 
(vak). These eighteen arms of Lord Siva, in the form of Svaccha- 
ndanātha, are created by Lord Siva for the protection of the indi- 
vidual, but in order to receive this protection the individual must 
adhere to divine discipline. 

This divine discipline 1s comprised of the five niyamas and the 
five yamas. You can only gain the protection of the Lord by 
strictly following the code of conduct set forth in these niyamas 
and yamas. This is not something I made up but a statement of 
fact. T will now explain the five niyamas. These are $auca, san- 
tosa, tapasya, svādhyāya, and tsvara-pranidhana. 


5 
Sauca 


Sauca means clean or cleanliness. It is the essence of purity: 
purity of the body, mind, and speech. To keep the body clean is 
essential for God Consciousness. It does not matter if your clothes 
are not luxurious and expensive, but the garments you wear must 
be spotlessly clean. The mind must also be cleaned and purified 
of all wretched and trreverent thoughts. If a wrong thought 
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should intrude into your mind you must try to brush it away by 
thinking of righteous persons and their teachings, or about the 
great sages and saints who have left such a treasure of teachings. 
The mind should not be disturbed by a myriad of thoughts 
(vikalpa); it should be pure, clean, and simple. 

By purity of speech I mean that the words you use should not 
excite anger or wrath in others. Speech should be used to express 
only that which is true, which is best, which is correct -only that 
which is full of absolute purity. Speech should not be used to hurl 
abuses at others or to give expression to language which is dis- 
gusting or base. Your speech should be used to express words of 
sweetness and picty, to express that which uplifts and never 
harms another. 

These three—purily of body, mind, and speech—-are so com- 
pletely interlinked that even if one aspect of these three is fol- 
lowed with fervor and enthusiasm it will inevitably help in 
developing the other two. Together these will help push you 
toward the ultimate result-—concentration and God Conscious- 
ness. Pataūjali has said: 


The fruit that accrues from maintaining cleanliness 
(sauca) of body, mind, and action is that you will begin 
to hate your body and shun contact with other bodies.! 


Yoga Sutra 2:40 


If one is determined to maintain an absolutely clean body then 
he will begin to hate his body. Why? When one has cleaned his 
skin thoroughly with soap and water, he will think that he is 
quite clean and will, therefore, enter into his meditation room. 
Once inside, however, he begins coughing up phlegm. He realizes 
then, at that moment, that though he is clean oulside he is dirty 
inside. He begins to want to be rid of his body, and this develops 
into the desire to disassociate himself from his family and rela 
tives. He prefers seclusion above all else. This is the attainment. 
gained by cleanliness. 


1. saucātsvangajugupsā parairasamsargah ^ 
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Santosa 


Santosa means contentment, real satisfaction. It is the opposite 
of greed, the desire and craving for more and more. You should be 
satisfied with whatever you have. You must take whatever little 
you possess as a gift from the Lord. You must accept that gift with 
pleasure. The Lord knows what to give, how much should be 
given, and how to give it. He is the great distributor of all that we 
possess. Therefore, you should not think that you have too few 
possessions but rather you should think that what you do possess 
is sufficient for your needs, because the Lord knows what is best 
for you. You will receive only as much as you deserve according to 
the justice of the Lord, no more and no less. It ts human weakness 
to think, “My life is ruined for I have not been promoted in my 
job,” or, “I am so sad that I didn’t get the clothes that I wanted” 
Think that whatever you have is the gift of Lord Siva and that 
whatever He has thought best for you [le has given to you. If you 
think in this way you will be satisfied; you will cease craving for 
more and more and will enter into the realm of peace and tran- 
guility. Everything in this universe belongs to Lord Sīva---all 
wealth, all luxury, everything. He distributes m His own right 
way and gives to you what is best for you. So why concern your- 
self with unnecessary craving? 


The fruit that accrues from maintaining complete con- 
tentment (santosa) zs that you attain complete peace in 
this lifetime.? 

Yoga Sūtra 2:42 


A person can be happy and content only if he wills it. Even 
though it may seem difficult a man can even be content and sleep 
peaccfully on a rock. 


Tapasya 


Tapasya means self-control and tolerance, not yielding to temp- 
tation as a glutton docs to his desire for more food. It is my advice 


2. santosādanuttamasukhalābhah // 
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that you should not overeat by filling yourself with excess food. 
You should leave your stomach slightly empty, eat slightly less. 
This will keep your body in form and your mind agile and alert. 
Otherwise you will become baggy just like a sack of food. You will 
waste away your līme yawning and feeling sleepy. You cannot 
maintain the proper strength of concentration or meditation 
when your body is in this state. 

Gandhiji has said, "This world crushes the dust under its feet, 
but the seeker of truth should be humbler than the dust.” He 
should be so humble that even the dust should crush him, such 
should be his self-control. This self-control is real /apusya and is 
the essence of patience and tolerance. Without it you cannot 
meditate. You will only burp like a cow. By self-control, you must 
dissolve the dust of your mind. About this self-control Patanjali 
has said: 


The fruit acquired through practicing self-control and 
tolerance (tapas) is thal all impurity in your body and 
organs will vanish and you will become filled with 
power? 


Yoga Sutra 2:43 


Svadhyaya 


Svādhyāya, the fourth niyama, means self-knowing. You should 
not waste your energies by being talkative. You should shun friv- 
olous talk, such as talking about social concerns, dowry matters, 
or the like. Wasting energy on useless and futile things is a sin. 
You should devote your time to studying and reflecting upon 
scriptures of Kashmir Saivism and the Bhagavad Gita. You 
should try to know yourself by understanding yourself. 


The fruit thal acerues from continuously striving for 
self-knowledge by constant study of the scriptures ts 


3. kayendriyasiddhirasuddhiksayattapasah // 
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that the Lord whom you seek (istadeva) will shine 
before you.* 


Yoga Sūtra 2:44 


Whether your Lord is Siva, Rama, or Krisna, He will reveal 
Himself to you, either in the dreaming state or in wakefulness. 


I bow to those devotees who in their dreams experience 
Lord Siva, the bestower of all bliss and peace, with the 
crescent moon shining on His forehead.* 


Stavacintamani 13 


l$vara-pranidhüna 


Isvara-pranidhana is the final and supreme niyama. It means 
love and devotion to God. The love of Lord Siva creates devotion. 
If you love Lord Siva and are devoted to Him, it is not possible for 
Him to neglect you. He will reveal Himself to you and purify you 
with his glorious eighteen arms. He will help you enter into the 
realm of God Consciousness. 


Through devotion to Lord Siva, mystical rapture 
(samādhi) is effortlessly attained. 


Yoga Sutra 2:45 


To enable yourself Lo be protected by the eighteen arms of Lord 
Siva, you must endcavor to protect yoursclf through the above 
niyamas, as | have outlined. Do not worry about material things 
or about your family or relatives. You must concentrate one- 
pointedly on God. When you do so, God will most certainly reveal 
Himself to you. 


4. svadhyayadistadevatasamprayogah // 

5. namastebhyo'pi ye 
somakalakalitasekharam / 
natharh svapne’pi pasyanti 
paramānandaddyinam // 

6. sam&dhisiddhirisvarapranidhanat // 
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2. The Five Moral Prescriptions 


It is not the case that the Lord of death will snatch only 
those who have enjoyed a long span of life. He can touch 
anyone, whether he be an embryo, a child, an adoles- 
cent, or an adult. This is the way of the world.” 


Kularnava Tantra 9 


Mahakala, the wheel of destruction, visits everyone, every- 
where. It has never been stopped by anyone. The meaning of this 
verse is that every living entity, an embryo in the womb, an 
infant, a child, a young adult, or an aged person, are all easily 
reached by the hand of Death. The hand of Death can reach any- 
one, anywhere. This is the way of the world, so why worry about 
anything? Be happy. A person is just like a clod of earth, which 
when struck by rain mixes with the ground and loses its inde- 
pendent personality. It collapses and is dissolved into nothing- 
ness. Nothing is permanent, so why be greedy? Why become the 
victim of temptation, hoard possessions, and become filled with 
lies? 

In the last talk I told you about the five nuyamas. Now I want 
to tell you about the five yamas, the five moral prescriptions: 
ahimsa, satya, asieya, brahmacarya and aparigraha. 


Ahimsa 


Ahimsa means non-violence. Non-violence is of two kinds, gross 
and subtle. Subtle non-violence is that non-violence where the 
effects of one’s actions or words are taken into account. For exam- 
ple, itis a form of violence if your words or actions harm another's 
psyche or cause anger or hatred in them. This kind of violence is 
subtle in nature. You should be humble and soft spoken. You 
should discipline yourself and keep from inflicting subtle pain, 


7. balamsca yauvanasthamsea 
vriddhān garbhagatanapt / 
sarvanavisate mrilyu- 
revambhutam jagadidam 7 
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which is harmful. Maintaining this subtle non-violence does not 
permit you to deal with others in a loud and shrill manner. 

This subtle non-violence must be followed through a strict dis- 
cipline of the body, mind, and soul. One who maintains this disci- 
pline of subtle non-violence in body, mind, and soul, and is 
established in this discipline, influences even natural enemies by 
his presence. Such is his vibrating power. For example, if a cat 
and a mouse are in the presence of such a person, though they are 
bitter enemies, and the tendency is for the cat to attack the 
mouse and for the mouse to attempt to escape, they both remain 
placid and harmless. The cat does not attack the mouse and the 
mouse does not run. This is the all-pervasive power of non-vio- 
lence, which permeates these creatures in the presence of a per- 
son or spiritual aspirant who is established in the discipline of 
non-violence. 


No power on earth can make two mutual enemies enter 
into combat in the presence of him who, being estab- 
lished in subtle non-violence, does not harm anyone.® 


Yoga Sutra 2:35 


Gross non-violence is the shunning of that which is the worst 
of all violence, the killing of a living being, the taking of its life for 
the pleasure of eating it. There is no greater sin than this. To be 
really established in non-violence, you must give up meat-eating. 
You must shun it completely. You must be a complete vegetarian. 
It is a fact that the fruit of meditation can only be possessed by a 
pure vegetarian. 

All those involved, in any way, with the acts of killing, prepar- 
ing, and eating meat arc equally guilty and equally depraved and 
criminal. Every aspect of this act Is wrong. Even those who wit- 
ness the act of killing or witness the act of eating meat are crim- 
inals. T cannot impress upon you strongly enough how sinful and 
wrong is the act of eating meat. The butcher, the cook, the final 
consumer, even the witness of any of these acts, are all sinners. 


8 ahimsapratisthayám tatsannidhau vairatyāgah // 


Plate 14. 


Swami Lakshmanjoo in the late S055 
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You may think that only the butcher who has actually slaugh- 
tered the animal is a sinner. You are wrong. Any person involved 
in any way is equally a sinner and a criminal in this most terri- 
ble, violent act of killing. Take one small piece of meat and you 
are just like the butcher himself. You both belong to the same 
class. About this there is no doubt. Even if you may be a vegetar- 
ian, and yet you do not oppose this act of extreme violence, you 
are a sinner judged to have committed the same crime. 


Even if you are not a thief and yet you associate with 
thieves you are also considered to be a thief.’ 


Tantraloka 


A person who, even Lhough he is a vegetarian, is sociable with 
butchers, maintaining friendly contacts with them, is also a sinner 
and receives punishment. So it is your duty not only to maintain a 
strict vegetarian life-style but also to loudly oppose the killing of 
animals and the eating of meat. You must communicate my mes- 
sage and this truth to everyone who is near and dear to you, to all 
your relatives, mothers and fathers, sons and daughters. 

Yajfiavalkya tells us in his Yayriavalkyasmrit: that there arc 
three ghastly crimes committed in the slaughtering of animals for 
the enjoyment of eating their flesh. These crimes are prana- 
harana, pīdā, and viryaksepa. Pranaharana is the crime of taking 
life away from an animal, removing its life though it is innocent, 
though it has done nothing to deserve having its life taken away. 
Pīdā is the crime of inflicting great pain on an animal while killing 
it. Vīryāksepa is the crime of taking away its strength. 

The scriptures have also indicated the punishment to be given 
to those guilty of committing these three crimes. Those who are 
guilty of committing the crime of pra@ndharana, the crime of tak- 
ing away life, will be punished for twenty rebirths by having to 
experience in each rebirth premature death, dying in infancy or 
in early or middle life. These deaths are not peaceful. They are 
filled with pain and suffering. 


9. yathahyatanmayo'pyeti 
pātitām taih samāgamāt 


Plate 13. Swami Lakshmanyoo in the Ashram law ns 
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Plate 16. Swami Lakshmanjoo with Shanna Hughes in 1973. 


The punishment for those guilty of the crime of pīdā, inflicting 
physical pain and agony, is that for twenty lifetimes they them- 
selves will undergo pain and torture. Their lives will be filled with 
disharmony and struggle. They will not experience peace of mind 
but will experience the torture of family feuds and the like. They 
will be unhappy and helpless, filled with tension and anxiety, expe- 
riencing life with uneasiness and uncertainty. For those guilty of 
the crime of viryaksepa, the taking of an animals strength through 
slaughtering it, the punishment is that they will experience, for 
twenty lifetimes, lives which are devoid of strength or health. They 
will become void and wasted like the living dead. These are the 
punishments exacted for the three heinous crimes that accrue to 
one who eats meat. This is why we call meat mamsa, as it is said, 
“mam sa atti,” which means “He will eat me.” 
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Sages and saints of old teach us that the one whose 


flesh you cat tn this world will eat you in the next 
world, 10 


Manusmriti 5:15 


This means that if you eat the flesh of an animal, that animal 
will not release you. He will follow you even to other worlds (para- 
loka), he will chase you continuously, without break, not only for 
one lifetime, but for twenty lifetimes. In these twenty lifetimes 
you, who have eaten the flesh of this animal, will experience the 
punishments I have indicated. Manu in his Manusmriti 
expresses an even stronger viewpoint. He says: 


Count the hairs of the animal you have killed and 
eaten, and for that many lifetimes you will be killed by 
that animal U 


Manusmriti 5:38 
And he says further, 


He who avoids meat eating for his whole life receives 
the same meritorious fruit after death as he who adopts 
the asvamedha sacrifice every year for one hundred 
years. 1? 


Manusmriti 5:53 


10. màmsabhaksayitàmutra 
yasya mamsamihadmyaham / 
etanmamsasya mamsatvam 
pravadanti manisinah /' 

11. yavanti pasulomdni 
tavatkritvo ha maranam / 
vrithà pa$ughnah prapnoti 
pretya Janmani janmani // 

12. varse varse'svamcdhena 
yo yajeta $atam samah / 
māmsāni ca na khadedyah 
tayoh punyaphalam samam // 
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Can you understand? A person performs an asvamedha sacri- 
fice every year for his whole life. How virtuous and sinless he 
must be! Yet. that person who abstains from eating meat, is 
higher, more sinless, more virtuous than he who performs the 
yearly a$vamedha sacrifice.’ 

It is also said elsewhere in our Saivism: 


You should not hill animals at the time of marriage cel- 
ebration, or for your own self-satisfaction, or in rituals, 
or in hosting your dear loved ones. | 


Jayaratha’s commentary on Tantrāloka 14 


You should nat serve meat on marriage occasions, nor should 
you fool yourself into thinking that you must take meat for rea- 
sons of health. This is no reason. Why should you kill an innocent 
being because of your disbelief and fear of death. It is better that 
you die than try to preserve your own life by taking the life of an 
innocent being. Some of you may say, “Bul [ must serve meat to 
my guests, such as my son-in-law, or they will be insulted. Thev 
will think that I have been miser! y, refusing to spend properly for 
their entertainment aud enjoyment." i tell you this, 1f you really 
love your son-in-law or your guests, entertain them with deh- 
cious vegetarian dishes, with a variety of vegetables, cheese and 
yogurt. Do not entertain them with meat dishes. Giving them 
meat dishes does not show that you love them but rather it shows 
that you hate them, for you are encouraging those evil acts that 
will send them to hell for twenty lifetimes. 

You may alsa say, “We have a problefn and our priest, who is a 
well-read pandit (scholar), has recommended that we sacrifice a 


13. The asvamedha (“horse sacrifice”) was an ancient Vedic sacrifice 
performed to assure the lavor of the gods. In early times it was 
considered a very auspicious and powerful ritual. Horses were 
actually sacrificed in this ritual, yet, because these sacrifices were 
offered to the gods, they were believed io be sinless and pure. 

14. na vivahe pasum banyan 
na cātmārihe kadācan / 
vāgakāle ca na hanyat 
nestabandhusamagame // 
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sheep, and that this sacrifice will absolve us from any danger or 
fear.” I say that this is all nonsense, irrelevant and meaningless. 
My own father went to the shrine at Khrew!5 and worshipped 
there along with others by offering the lungs of sheep. At that 
time, I thought how deluded they were to believe that they would 
reach heaven after creating so much pain and suffering, by 
spilling the blood of an innocent and speechless lamb. Hence do 
not eat meat. This is real] nonviolence (ahimsa). 


Satya 


Satya means truth, both objective and internal. By objective truth 
I do not mean truth that will create destruction or animosity. 
Truth should spread peace and tranquility. So the truth should be 
spoken according to the time and circumstances. And yet, you 
should also not lie, as it is a weakness and asin. You should act to 
avoid uttering those truths that will only create problems. 

Internal truth is of a different kind. It is truthful meditation. 
For example, thieves rob your mind while you are meditating. 
They deprive you of your valuables, your awareness. Hence you 
should not meditate keeping your eyes closed. What do I mean by 
keeping your eyes closed? I mean losing consciousness, losing 
attentive awareness. You should meditate with full consciousness, 
otherwise you will be robbed by the thieves of the mind. They will 
deprive you of your concentration and break your awareness by 
creating a veil of temptations and random thoughts. These are the 
internal robbers against whom you must always be vigilant. Clos- 
ing your eyes and not knowing what is happening, not knowing 
how thieves are robbing your self-awareness, is untrue internal 
meditation. 


If, after withdrawing your organs of action and your 
organs of cognition, you internally stimulate yourself 


15. Khrew is a village located about fifteen kilometers southeast of 
Srinagar, Kashmir. Situated on top of a rocky summit on the outskirts 
of Khrew is a shrine dedicated to the worship of Jvala Devi. To this day 
this worship is accomplished primarily through the sacrifice of sheep. 
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Plate 17 Swaumu Lakshimanjoo in meduaiition 


with thoughts of sensual pleasures, then vou are on the 
wrong path Your activities are meaningless and have 
no value. 


Bhagavad Gita 5.6 


Whosoever does not uiter falschood even by chance or error 
has great power in his utterance. Whatever he says is fulfilled 
fulfilled by his nature of truth. Whutever he desires and gives 
expression to is fulfilled and is achieved hy him He may say to a 
person, “May God bless you,” and God blesses that person. Thus, 
his truthfulness always bears fruit 


Asteya 
Asteya means nol being dishonest. By dishonesty | do not simply 


mean physical dishonesty or thievery, as when your objective pos- 


16. karmendriyāņi sanivaroya ya aste manasa smaran / 
indriyārthān vimuchatma mudhacarah sa ucvate 77 
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essions are stolen by burglars during the night. There is also 
mental theft. Greed due to temptation is theft, as is jealousy and 
Rae They involve the contemplation of gaining material benefit 
at the cost of others, or the desire to seize status or respect from 
another. Trying to atlaim what you do not deserve, or trying to 
accomplish for yoursclf an objective without regard for others, or 
depriving others of what is rightfully theirs by blackmail, or the 
maneuvering of influence, are al! forms of theft. This mental theft. 
js just as wrong as physical theft. Both should be avoided. 
You will have everything in abundance if you do not crave 
another's possessions. As P'atanjali teaches: 


The fruit of being established in honesty is that all lux- 
ury will automatically be at your disposal. 


Yoga Sutra 2:37 
As we are taught in the Bhagavad Gitu: 


Upon those who adore me with alertness, never forgel- 
ting me, I easily bestow that intellectual clarity by 
which they achieve me, and by which they also can 
cause others to achieve me.'$ 


Bhagavad Gita 10:10 


Here Lord Krisna is telling us that those who are established 
in this form of honesty will achieve whatever they need or want. 
He teaches us, therefore, that the Lord protects those who are 
truly honest by providing for them completely. 


This whole universe, along with tts substances, ts 
directed and pervaded by Lord Siwa. Whatever exists is 
His property, and therefore whatsoever out of that prop- 
erty He, according to His choice, bestows upon you, 


17 asteya pratisthayam sarvaratnopasthanam > 
18. tesam satatayuktanam bhajatam pritipurvakam / 
dadami buddhivogam tat vena mam prapayanti te. 
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enjoy it. Do not covet another 's property. For, after all, 
whaiever exists is not the property of anyone except 
Lord Siva. 


isa Upanisad | 


All that exists in this universe, whether it be material prop- 
erty, or your family or friends, is owned and possessed by Lord 
Siva. He has allowed you to possess temporarily whatever you 
have. Therefore make the best use of whatever He has loaned to 
you. Do not be jealous. Be satisfied and content. He has distrib- 
uted everything according to His own will. This is the divine law 
of distribution. Bow to His order, His Law of Distribution, and 
establish yourself in honesty. 


Brahmacarya 


Brahmacarya means the maintenance of mental and physical 
character. It means not yielding to sensual temptation, not allow- 
ing the mode of sensual desire to capture your mind. For exam: 
ple, a man should not desire to have intercourse with any woman 
other than his own wila, nor should a woman look at any man 
other than her husband. To do so takes them away from being 
established in the state of brahmacarya. But what is the point of 
this state of brahmacarya? Why is it important to cultivate this 
aspect of your character? Through cultivating brahmacarya you 
attain what is known as the storage of power (vīrya-lābha). 
Pataūjali has said: 


The fruit of being established in brahmacarya in mind, 
action, and words is that your word becomes true.” 


Yoga Satra 2:38 


This power, this vita] energy (virya) gives you strength. Not 
strength to be used for physical or social activities, but strength 
for spiritual activities. 


19. īsāvāsyam idam sarvam yat kificij jagatyam jagat / 
tena tyaktena bhunjīthā mā gridhah kasyasvid dhanam // 
20. brahmacaryapratisthayam virayalabhah // 
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Plate 18. Swami Lakshmanjoo sitting in a reflective mood in 
the lawns of Ishwar Ashram 


If your conduct of remembering God is protected for the 
sake of duty, and your duty 13 protected for the sake of 
knowing Lord Siva, and your knowledge is protected 
for the sake of contemplation, then without doubt you 
will quickly gain liberation?! 


Kularnava Tantra 


God will visit you often if the virya you have preserved is uti- 
lized for God Consciousness. That virya that you possess must be 
utilized for knowledge (jAiana). This is not knowledge for use in 
debates or for subduing others through the show of your power of 
understanding. This knowledge is for the pursuit of God Con- 
Sciousness, which when possessing this power, is easily attained 
and liberation quickly gained. It is said that if a real brahmacari 
is instructed in meditation by his master, meditation will bear 
fruit for him easily and quickly. On the other hand if a person 


21 tadgopitam syad dharmartham 
dharmarh jnanarthameva ca / 
jñaánam tu dhyanayogartham 
so’ciratpravimucyate // 


90 TALKS ON DISCIPLING 


with no character, who is not brahmacarya, attempts to practice 
meditation, he will either doze, and thereby fall asleep, or he will 
be wavering and his mind will always be unsettled. The bral- 
macari has great powcr of concentration. He can attain in one 
hour what the fellow without character cannot achieve in twenty 
years. The brahmacari can easily attain God Consciousness. 

Therefore brahmacarya is a precious jewel. It must be pro- 
tected and guarded. Physical and sensual temptation can harm 
and kill the brahmacarya in a person. Through concentration he 
gains entry into the state of oneness (tanmaya), which is essen- 
tial for gaining entry into the divine . 

There is a story in the Ramayana that illustrates the character 
of brahmacarya. When Ravana kidnapped Sita from her ashram 
in the jungle, Rama and Laksmana searched ithe whole jungle. 
Near by—on the other side of a mountain called Risi Mukha- 
Sugriva, Hanuman, and a group of monkeys were sitting on the 
ground when Ravana, who was carrying Sita through the sky in 
his chariot, happened to fly overhead. Sita at that moment cast her 
ornaments and jewelry to the ground with the thought that Rama, 
wandering in the forest, might find these jewels and ornaments, 
and thereby come to know the route by whicb she was abducted. 

Some of these ornaments fell where Sugnva and Hanuman 
were sitting. They ran and found the fallen ornaments and 
showed them to Rama and Laksmana when they came to that 
part of the forest. Rama immediately recognized the ornaments 
as Sita’s. To confirm his identification he asked Laksmana if he 
recognized the ornaments. Laksmana replied, 


I cannot recognize the ornaments which she wore in her 
ears or on her wrist. I can only recognize the ornaments 
she wore on her feet and nothing else. [ have never seen 
her face.?? 


Valmiki Ramayana 
Such should be the character (brahmacarya) of a person. 


22. nāham jānāmi keyure 
nāham jánàmi kundale / 
nüpure tvabhijánami 
nityarh tatpadavandanat, ; 


TALKS ON DISCIPLINE 91 


Aparigraha 


Aparigraha means the absence of the habit. and disease of hoard- 
ing. We all hoard too much. The more things you hoard the morc 
you will be worried and preoccupied for (heir preservation and 
care. For example, a shovel of ours is broken and we store the bro- 
ken piece in our storehouse; or we break the frame of our glasses 
and store away the broken piece. We are such hoarders that we 
cannot leave our home. We should discard all these useless items. 


The fruit which acerues when you are established in the 
state marked by lhe absence of hoarding (aparigraha) ts 
that you become able to know your past, present, and 
future.” 


Yoga Sūtra 2:39 


The person who does not hoard has his vision expanded to encom- 
pass three lifetimes. With clarity he can review the past, look into 
the present, and foresce the future. He becomes clairvoyant. Fhis 
is the power that comes to one who does not hoard. 


I have clearly and succinctly set out the requirements necessary 
for establishing yourself in the discipline and state of the yamas 
and niyamas. If you carefully follow what I have said, there is no 
question that Lord Siva in the form of Svacchandanatha will pro- 
tect you with His wonderful eighteen arms and, through His shin- 
ing Grace, reveal Himself to you. 


23, aparigrahasthairc janmakathantasambodhah 


FIVE 


The Secret Knowledge 
of Kundalini 


SEVERAL YEARS AGO I GAVE A TALK ON 
kuņdalīnī! to the pandits and scholars attending a Tantric con- 
ference in Varanasi. I started my talk by saying, “Today I will, 
according to my intellect, according to what I have experienced, 
and according to the grace of my masters, put before you who are 


soaked in the secrets of Saivism, something of the knowledge of 


kundalini. Please hear it attentively, with awareness.” 1 then 
began the body of my address with this auspicious verse: 


Kaulikt Kundalini is revealed in the Kula system. This 
Kaulikī Kundalini, when rising from mūlādhāra 
cakra, vibrates the six wheels (cakras) residing in the 
central path (susumnā) by supreme motion and brings 
them into existence.* By that supreme motion, She pro- 
duces exquisite sound, which is filled with joy. Then 
She reaches the abode of Lord Siva, Who resides in the 


1. This lecture was originally written by Swamiji in Sanskrit. 
2. We have six (sat) cakras but for us they are dead. They are there, 
but we cannot experience Lhem, they are dead. 
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thousand-spoked wheel (sahasrardhacakra) in the 
skull and, pleasing Him, pervades the whole universe. 
May this Kaulikī Kundalini bestow upon you all the 
flows and streams of the state of universal bliss (jagad- 
ananda). 


Kauliki Kundalini is that state of kundalini described in the 
Kula system. Contained in Kauliki Kundalini is the threefold 
kundalini: prana-kundalini, cit-kundalini, and parā-kuņdalinī. 
Now, I will describe the nature and form of kundalini. 

Kundalini is often considered to be the Creative Energy (vis 
arga-Sakti) of Lord Siva. This Creative Energy of Lord Siva, 
called kundalini, is filled with complete l-Consciousness (aham 
vimarša) and according to the Tantras it ts coiled three and onc- 
half times and rests in mülüdhàra cakra. 

What are these three and one-half coils? I-Consciousness 
which is attached to objectivity is the first coil. I-Consciousness 
which is attached to the cognitive cycle is the second coil. I-Con- 
sciousness attached to subjective consciousness is the third coil 
Where pramiti is residing in that I-Consciousness, that is its one- 
half coil. 

What is prami/i? To understand pramiti you must first under- 
stand what pramati is. Pramata is that state of the knower 
where the kuower is attached to the known, to the object. In 
pramata there are traces of objectivity before the knower. Where 
these traces of objectivity are also dissolved in the state of 
pramüta, that state of pramata is called pramiti. This is the 
secret of the Tantras. 

When Kundalini Sakti, the embodiment of the supreme 
Energy of i-Consciousness takes the support of Her free will 
(svdtantrya) the whole manifestation of the universe takes 
place. How does this occur? The freedom of Kundalini Sakti has 
three phases. Ín the first phase, Her freedom is directed toward 
objectivity (bahiraunmukhya). It is not resting in objectivity, 
rather it is at the point when it is just about to go outside. Here 
the tendency is toward objectivity, toward outward creation. It 
is this phase of Her freedom that is the main cause of the mani- 


Piate 19. Swami Lakshinanjoo u ith George van den Barselaar. 


festation of the universe. The whole mamfestation of the uni 
verse takes place by means of this main cause, sudtantrya, 
directed towards objectivity, 

When She accomplishes this kind of action by the free Will 
(svdtantrya) of Her Creative Energy. She is resting in her own 
nature it creates m ller own nature and it exists in Her own 
nature. In this state. as that supreme Energy of God Conscious- 
ness, which has complete free Will, She perceives the whole 
objective world as one with Her nature. [n this state the objec- 
tive world is not separate from Her nature. Hore She takes the 
form of a sleeping serpent This state of kundalini is called sakti 
kundalini. Sakti-kundalin and the state of kundolint called 
prana-kundalini are one In all Tantras, saklt-kundalin? is 
described in this way. 


She gives the light of consciousness to everyone, but she 
does not produce anvth ing 
Tantrüloka 3:139 
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Sakti-kundalini is the producer of light (prakasa) in everyone, 
Here the word “light” means knowledge consciousness. In the 
individual this light is produced in five classes. The light of sound 
(sabda), the light of touch (sparsa), the light of form (rūpa), the 
light of taste (rasa), and the light of smell (gandha). These are the 
five classes. And these live classes are not the only light. Light is 
also found in the five sensations: the sensation of seeing, the sen- 
sation of touch, the sensation of hearing, the sensation of 
smelling, and the sensation of taste.? She produces this light, and 
yet actually She has not come out from her nature. She is resting 
there in her own nature. Although it seems to everyone that she 
has stepped out of her nature she has not. And yel, She is not lost. 
Although you sce all of this manifestation, this manifestation 
resides in Her own nature. In the center of Her own nature, She 
has not gone astray. 

This essense of creativity is just the splendor of Iler own 
nature of complete independence (svatantrya). And, although it is 
creative, nothing is created. She relishes the Laste of Her own glo- 
rious nature. This relishing is designated as Lhe Energy of Lord 
Siva, which, in Her own nature, takes the form of the first sprout 
that gives rise to the manifestation of the universe of one hun- 
dred and eighteen worlds. And as it sprouts, so it can be with- 
drawn. 

According to the statement of Saiva seriptures, when a yogi 
takes the support of attentive awareness and meditates on the 
nature (svarūpa) of Siva--which is one with the yogī's own 
nature--and when that yogi achieves the state of absorption 
(samāveša), that absorption is such that it dissolves the whole 
universe in his own nature. When this yogi medilates in this way 
he achieves the Creative Energy (visarga-sakti) of Lord Siva and 
perceives the state of the supreme movement (spanda) of Energy 
in his own nature. He then gains entry into the state of šakti- 
kundalini. 


3. Here the light (prakasa) of sound, or of any sensation, refers to the 


knowledge or awareness of that sensation. On the other hand, light can 
also be understood as the sensing itself as hearing, seeing, smelling, 
tasting, and touching. 


THE SECRET KNOWLEDGE OF KUNDALINI 97 


The nature of sakdi-kundalini is described in the Tantrasad- 
bhava as follows: 


That Energy. supreme and subtle, is above the bound 
ary of caste. It resides in each and every human being 
protecting their real heart (bridbindu). There, taking 
the form of a sleeping serpent,‘ She embraces that heart 
in her own nature. O Parvati! There She rests in deep 
sleep. She does not understand anything except Her 
own nature. Although She takes the moon, fire, sun, all 
the stars, and all the fourteen worlds, and makes them 
rest in Her own body, that Goddess (devi) appears just 
as if She had lost consciousness because of some heavy 
intoxicant or poison. 


That &akti-kundalini is described as follows in the 
Tantraloka: 


4. This point of the heart, which is the real heart, does not only reside 
in the heart, it resides in the center of all the six wheels (cakras) right 
from the mül&dhü&ra cakra to the sahasrardha cakra. The center of the 
muladhara cakra is the heart, the center of the navel (nabhi) cakra is 
the heart, the center of the heart. (Arif) cakra is the heart, the center of 
the throat (kantha) cakra is the heart, the center of the eyebrow (bhrū 
madhya) cakra is the heart, and the center of the one-thousand spoked 
(sahasrardha) cakra is the heart. 

5. In Saiva philosophy the world of experience is likened to the moon 
which has fifteen phases. There is also a sixteenth phase and this six- 
teenth phase is known as the sixteenth kala. It is called améhala, that 
phase of the moon that is never reduced. [It is that phase of the moon that 
is ever-present even during the dark phase of the moon. The seventeenth 
kala is above even that. The seventeenth kala refers ta the flowing out of 
the universal nectar of God Consciousness. It is called Lhe seventeenth 
because it has nothing to do with the objective world, the cognitive world, 
or the subjective world. It is above all of these. 
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The seventeenth kala ts filled with the embodunent of 
supreme nectar." 


Tantraloka 3:138a 


The Creative Energy (visarga-sakti, sakti kundalini, is also 
known as the medium energy (parapard-sakti®) of Lord Siva. This 
energy is the seed (bija) of all other energies because it is from 
here that they flow forth. The supreme state of visurga-sakle is 
supreme (para) kundalini and the last state of visarga-sakls ts 
prana-kundalini. 


Kama-kala 


Now | want to clarify for you the important and often misunder- 
stood event known as kama-kala, Küma-kalü refers to the con 
junction or togetherness of the two aspects of any sensation, 
whether it be tasting, enjoying, or touching. All these are kama 
kala. The conjunction of Lwo (kama)? does not only refer to sex as 
some would believe. The conjunction of two docs exist in the sex 
ual act, but it also exists when the eye is united with form. It also 
exists when the ear is united with sound, the nose united with 
smell, the skin united with touch. 

The aspirant of the Kula system? is meant to experience the 
state of kdma-kala. The Kaula aspirant meditates on these con- 
Junctions in their various manifestations. Ile meditates on them in 


6. The medium energy iparaparü-sakti? of Lard Siva, which is 
visarga-sakti, becomes three energies. The first energy is supreme en- 
ergy (parū-šakti), the second energy is medium energy (parapara-saktt), 
and the third energy is inferior energy (apara sakti). 

7. The word kama ordinarily means “desire.” Here, Swamiji is using 
the word kama in a special technical sense. referring to the desire that 
leads to the conjunction of Lwo things. 

8. The Sanskrit word kula means “totality.” The Kula system was 
originally introduced tn Kashmir in the beginning of the fifth century 
CE. by Srimacchandanatha. As time passed this teaching began to fade 
away. Then, in the beginning of the ninth century it was reintroduced in 
Kashmir by the great sage Sumatinatha. The disciple of Sumatinatha 
was Somanātha, and his disciple was Sambhunatha. The disciple of 
Sambhunatha was Abhinavagupta. 


Plate 20. Swami Labshinanjo with Jonathan Abraham 
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the sexual act, and he moditates on them in form (rüpa), in taste 
(rasa), in sound (šabda), in touch (sparsa), and in smell (gandha), 
Everywhere in these unifications, in these conjunctions, he experi- 
ences the state of kundalini. This is called carya-krama, which is 
succession (krama) in the activity (caryā) of the senses. 
Sakti-kundalini is experienced by this Kaula yogi when he 
enters the absorption (samāveša) of siddha-yoginī The tradi- 
tional understanding of siddha-yogini is (hat it refers to the uni- 
fication of two people such as occurs in the sexual act: siddha, the 
male element, and yogini, the female element. This is the cus- 
tomary meaning of siddha-yogini. But the absorption of siddha- 


yogini can also takes place at the conjunction, the unification, of 


any two perceptions. It can take place in that unification where 
siddha refers to the eyes and voginī the form, or siddha can be 
the ear and yogini the sound. Tam not referring to the physical 
eye or physical ear, but to the energy of seeing and the energy of 
hearing. Physical sceing or hearing is not the energy of seeing or 
hearing. For meclitation in caryā-krama the sensation of the 
knowledge of this cognition (jūānendriyas) is utilized. This is 
known as the reality of kūma-tattva. 

Our great teacher Abhinavagupta has also clarified this in his 
Tantrāloka: 


In the Kulaguhvara Tantra we are told that the energy 
of Creation (visarga) is found in all conjunctions 
because it is the creative energy. By the contact of lwo, 
something else is created. It may be joy, it may be satis- 
faction, but something is created. This energy of Cre- 
ation (visarga) is the letter h. This letter is a half letter 
and is only partly produced. It is not a complete “ha.” 


9. The words siddha-yogini literally mean male adept (siddha) and 
female aspirant (yogini). 

10. See chapter 3, page 68. 

11. In Saivism kama means icché. will. Kama-tatllva, the essence of 
will, is that will Lhat. is not. generated. When kama is not generated it is 
will. When kama is generated then that kama is desire. When it is gen- 
erated, it rises. When il is not generated, it is there. It is like the ocean. 
There are numberless waves on the ocean, and alihough these waves 
appear, there is nothing other than the ocean. So it is with Lard Siva. 
Everything has been created vet nothing is created. 
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This b which ts indistinctly produced ts called the real- 
ity (tattva) of kama"! (willful desire) because kama is 
only fulfilled when il is united. When ilis united that is 
the true state of kama. 

Tantraloka 3:146 


In the Vatiilanatha Sutra we are also taught: 


Supreme unification takes place through the contact of 
siddhas and yoginīs. This ts the great festival of unifi- 
cation (mahamelapa). 


The truth is that all contacts are sexual. So this verse not only 
refers to physical sexual contact, iL refers to all sensual contacts. 
In this way, hearing is a sexual contact. Seeing is a sexual con- 
tact. Smelling is a sexual contact. Touching is a sexual contact. 
Tasting is a sexual contact. So in this verse, the word siddha 
refers to l-Consciousncss and the word yogini refers to whatever 
objectivity united with it. 

The word mahūmelāpa in this verse means “festival of 
supreme meeting.” This describes that state of sakti-kundalini 
where the supreme mceting of Siva and Sakti takes place. If that 
fortunate Kaula yogi achieves and experiences this state of sakti- 
kundalini for only one second, then he has achieved the unifica- 
tion of Siva and Sakti. This is that state where Siva and Sakti 
cannot be distinguished from each other (mahāsāmarasya), 
where the individuality of Siva and Sakti is lost. Siva is every- 
where and Sakti is everywhere. I is just like mixing together two 
containers of milk in one pot. These two containers of milk, once 
united, cannot be separated. This is the state of that supreme 
union where Siva and Sakti become one with each other, where 
they cannot be experienced separately. In that state of the great 
festival of union (mahamelapa), which takes place by the contact 
(samghatta) of siddhas and yoginis, the Kaula yog: perceives the 
state of sakti-kundalini and can hereafter do whatever he likes. 
Henceforth there is no sin for him in any action. 


12. The practice of carva-krama is the practice of entering into the 
Supreme through sensual contact. This is not merely sensua! contact but 
sensual contact filled with knowledge. 
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You must clearly understand that only this vogī, and no one 
else, is fil to practice earva-Rrama.'? This means that only those 
yogis who are established in the awareness (pimarsa) of their 
nature as Siva, who have hesrts as broad as the ocean, and who 
are seated in that state that is above all, have the right to prac- 
tice caryā-krama | Others who try to practice it without these 
qualifications will only fail and cause themselves difficulties. 

In this connection, Ksemardja wrote Lhe following verse: 


If those yogis who jalsely imagine (hat they are Kaula 
yogis attempt caryà krama, they will nol be able to hold 
it. They are not fii for this communication, the rising of 
Sakü-kundalini To experience this state of caryā- 
krama a yogī must possess a heart complete in fullness. 
He must be broad- minded like an ocean, for it is an 
ocean where al! moving streams become unmoving and 
soundlessly resi. 


Spanda Nirnaya 
So when this yogi, on the occasion of the co-union of sida has and 


13. Kdmakalit is the technique of evasoimg the moment. of the union 
secrghattas of the senses and their objects. 

L4. As Lord Siva explains to Saku in the Kulaguheara Tantra, His 
state of Siva and Sakti is just like iwo halves of a crow’s beak 
thakacancuputa’ because they are just one over the other. They should 
remain as one and not be separated. E-ness and this-ness should remain, 
as one. As one, this-ness is not found separate from I-ness and l-ness is 
not found separate from (his-ness. Also in the sexual act, a woman is not 
found separate from à man or a man found separate from a woman. Il is 
not just the actual sexual act that is sexual, All sensory experience is sex- 
ual. This is eisa-fatfoa — Visa-tattua is ihe stale of being where you are 
either given to expansion or to the state of contraction. In Saivism the 
word visa is explained in (wo ways. The word visa means, literally. "poi 
son.” When you are in the sexual act Ciisa-tattea) and you are elevated 
and situated in ihe expansion of vour nature then at the very moment of 
union you will gain entry im kundalini. M, however, vou are given to the 
sexual act, then this sexual act will cause you to fall. This is also etse 
tattva but in this case vou are carried away from your nature. So in visa 
tattoa, when, in that act. you do not get entry into your nature, that aci 
is poison for you. For those who are elevated this samo poison is actually 
ecstasy (amru). 


Plate 21 
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yoginis, which occurs during the practice of caryakrama, touches 
hama-kala" and gains entry into visa-tativa, ^ he will experience 
the state of prāņa-kundalinī. This visa-taltva is the state of the 
great meeting of siddhas and yoginis called mahčmelāpa. In the 
divine scriptures it is also called kāma-tattva because, in both 
cases, iL is the grasping of the moment of union. 


Prāna-kundalinī 


Now I will explain the nature of prana-kundalint. 
This Creative Energy (cit-visarga-sakti) of Lord Siva is filled 
with the taste of Her consciousness. 


The nature of visarga-8akti is to create one's own self 
from one's own Self in one's own Self. 


Tantraloka 3: 141 


To create the self from the Self in the Self is the reality of Cre- 
ative Energy (visarga-Sakti). 

Abhinavagupta tells us that when kundalinī experiences the 
state of the Creative Energy of consciousness in Her own nature 
then, in the very beginning of creation, breath (prana) comes 
forth as the first creation. This is not the physical breath. IL is the 
vibrating breath of life (pranana). This first manifestation of vis- 
arga-Sakti is the seed of prana. This is the stage of the vibrating 
breath, the breath of life called prānana. 

When the consciousness of God Consciousness descends, when 
this consciousness flows out in the creative cycle, She takes the 
form of vibrating breath. What is this breath? As an example, 
take the creation of life within a woman. When a woman con- 
ceives a child, that child is first produced with this vibrating 


15. Pranda is breathing in and out, apana exists when you go to bath- 
room and push out your excrement or urine. Samana is that breath 
which keeps your nerves in tune and all vital channels in balance. 
Udana is the breath used to digest food in your body. Vyëna is the breath 
that stimulates al] this and directs it with vibrating force 
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breath. At that time there is no actual breathing, there is only life. 
That is vibrating breath. When this Creative Energy (visarga- 
sakti) has taken the form of vibrating breath (pranana), the serip- 
tures tell us that this breath is in the form of prana-kundalini. 

In the next movement of this vibration the five states of 
breath- prana. apana, samana, udāna and vyana'® -begin to 
form. At this stage, however, these five breaths are not yet man- 
ifested. Because of this, you will only find at this stage the state 
of prana-kundalini. Tn this state of prāņa-kundalinī only the 
blissful state of one's nature appears. 

This Energy of Consciousness (cit-sakti), which is in the form 
of prana-kundalini, appears in the first state of the creative pulse 
(visarga). The yogi understands this. He has experienced it. 

According to the Spanda Kārikās, verses 24 and 25, Vasugupta 
tells us that the center of the two breaths 1s the way. Through this 
way you will gain entry in rising. In ordinary life (vyāvahāra) this 
way is closed and blocked. It does not seem passable. Still it will 
open when prana-kundalini occurs. When the supreme energy of 
consciousness is concentrated in ūrdhva-mārga, where the breathe 
neither goes out or in, you are carried to, and rest in, the center. 
This center is itrdva-marga. When you concentrate on that ūrd- 
hva-mārga with continual awareness, the incoming breath (known 
as candra, the moon) and the outgoing breath (known as surya, the 
sun) spontaneously enter in the pathway of the central channel 
(susumnā) and rush down to mūlādhāra cakra. Then, as 
kundalini, it rises from the mūlādhāra to the sahasrardha cakra. 
Passing through the subtle opening of brahmarandhra’® it leaves 
the entanglements of this body and enters thal infinite expanse of 
God Consciousness, Here breathing in and breathing oul no longer 
exist. In this state you must give wholehearted, one-pointed atten- 
tion to that vibrating center. If you divert your consciousness from 
that point for one moment, you will suddenly come out of thal state 
and fall in the void state called pralayakala. At that point you will 
not yet be in the diverse cycle of the world filled with thoughts, you 


16. At the point of brahmarandhra there is a subtle opening. 
Through this subtle opening the kundalini departs (rom the entangle- 
ments of this body. 
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will be in voidness (sūnya). After falling into the void state you wili 
open your eyes and again be as an ordinary person. 

Now I will explain prana-kundalini to you according to my own 
experience. To achieve this highest state you cannot practice half- 
heartedly for a half an hour in the morning and a half an hour ii 
the evening and a hour at midnight. That won't help you. You 
have to do it with continuity. Otherwise there is no hope in this 
life, there is only hope in the next life. 

The reality is that the whole universe is filled with Conscious- 
ness, and yet that Consciousness ts lost to everyone. That 1s the 
cause of our being thrown in the cycle of maya, filled with mani- 
fold tortures, and forced to experience the pain of disease and 
repeated births and deaths. That yogi who is always attentive 
(prabuddha) in this state will not lose his consciousness even if 
he were put under an anesthetic. The maintenance of attentive- 
ness is a truly great thing. Vasugupta explains all this in his 
Spanda Kārikās. When this Saiva yogi does not allow awareness 
to be absent for even one moment, remaining always one-pointed, 
established in the state of Siva, directing his mind towards the 
state of absorption (samavesa-dasa), then by the power of his one- 
pointedness, both breaths—-the breathing in and breathing out- 
spontaneously enter in the central channel (susumna). 

After entering the central channel, the breath energy (prana 
saklī) of this yogi attains the seat of the mūlādhāra cakra. And 
then, as prana-hundalint, it begins to rise in the central channel 
from muladhara cakra towards the thousand-spoked cakra 
(sahasrardha), the energy of breath (prāna-sakli) blooms on all 
sides and this yog7 experiences the state of prana-kundalini. 

Yogis experience this state of prana-kundalini in two ways. For 
some yogis, when the breath enters in the central channel the 
incoming breath (apuna) and the outgoing breath (prane) ini- 
tially descend (adhomukha). Here both ingoing and outgoing 
breath are naturally collected together This is a spontaneous 
state where the breath is collected in one point positioned to 


17 There is a center called tālu in Sanskrit which is located in the 
roof of the mouth at the sold. palate. In Saivism this center is known as 
lambika-sthana, the place of lambika. 
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descend. It is the state known as /ambiké.'' The state of lambikà 
cannot be established by any physical means because it is very 
subtle. There are four passages in lambikā. These two breaths, 
when they take the position of descending, arrive at the lambika 
that is the passage from the right side. From left side there is 
another lambikà. The lambikā that exists on the left side is 
presently active in us while the damdika that exists on the right 
side is blocked. At the moment when the.incoming and the out- 
going breath collect and take the position of flowing down, the 
breath stops. There 15 no breathing in and out. The ordinary 
course of breathing ceases, and you feel a choking sensation. 
Then the fambika on the right side opens and the breath enters 
through that opening and rushes down. 

When the breath gains entry through the fambika, it produces 
a sound which is like that internal sound produced when you 
close the ears by pressing your fingers on them. It is a continuous 
sound like the sound of the ocean. A sound like this is produced 
when the two breaths gain entry into the central channel through 
the lambika and travel to the ma#ladhdra cakra where they rest. 

At that point the muladhaüra cakra is penetrated. At the 
mūlādhūra cakra there 1s a wheel—the Sanskrit word cakra 
means “wheel.” When the midddhara cakra is penetrated, the 
yogi experiences the wheel (cakra) beginning to move with great 
force and sound. It moves in a clockwise direction. This is the 
state experienced by yogis at the first moment this occurs. 

Here the breath no longer exists. It has taken the form of 
kundalini. Now kundalini advances from the müladhara cakra 
and rises to penetrate the cakra residing at the navel, known as 
the nābhi cakra. At this cakra there also exists a wheel, and after 
being penetrated, this cakra also begins to move rapidly and 
make sound. At that time, the yogi does not feel that the nab/u 
cakra alone is moving; he feels that the nābhi cakra and the 
mūlādhāra cakra are both moving, just like wheels in a factory. 
Both cakras are moving and both are producing a sound. The yogi 
hears this sound and this sound produces joy. All this [am relat 
ing from my own experience. 

Now from the näbhi cakra this breath travels in the form of 
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kundalini ap to the heart and penetrates the cakra residing there. 
This cakra is known as the heart (Arit) cakra. After being pene- 
trated, this cakra of the heart also begins to move rapidly and 
becomes filled with sound. The yogi feels this. Here also, the yogi 
not only experiences the movement of the heart cakra. He experi- 
ences the movement of n@bhi cakra and muladhara cakra as well. 
le experiences and feels the movements of all three cakras. 

In this way successively, breath in the form of kundalini con- 
tinues to rise and penetrates the cara of the throat (kantha) and 
the cakra of bhrīt madhya found between the two eyebrows. With 
this penetration, both of these cakras begin to move rapidly along 
with sound. This is what the yogi experiences. 

In this way the yogi, in this state of manifestation of prana- 
kundalini, experiences the movement of all these cakras, right 
from mūlādhāra cakra up to bhrit-madhya cakra, simultaneously 
just like a great machine. From that very moment, the yogi expe- 
riences the appearance of the eight yogic powers, anima, etc." 

Those yogis who are unfortunate experience the state of prana- 
kundalini in a second way. Their experience of the rise of prana 
kuņdalīni is the same as that experienced by great yogis up to 
and including the experience of lambika and the traveling from 
lambikà to the mūlādhara cakra. At that point it is expected that 
from mūlādhāra cakra, prana-kundalint wil rise, piercing the 
cakras beginning with the cakra of the navel, then the cakra of 
the heart, and so forth until it reaches and pierces bhrū-madhya 


18. The eight yogic powers (asta-siddhi) are anima, mahimā, 
laghimā. garimā, īsitva, prdpli, prakāmya, and va&itva. 

Anima is the power to become invisible. Mahima is the power to 
become very large, to be able to produce a body like that of Hanuman. 
Laghimā is the power to become as light as a feather, so light that you 
can fly in the sky. Garima is the power to become very heavy. With the 
power of garimā no power on the earth can move you. l&itoa is that power 
where you have sovereignty over this world. With this power there is no 
interruption of your will. Whatever you wish will take place. Prapti is the 
power to be in different places at the same time. Praküniya is the power 
over your own system. If you need to be hungry you will be hungry. 
Vašitva is that power where everyone wants to be near you, where every- 
one is attracted to you. 
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cakra. But for the unfortunate yogi this does not happen. For this 
yogi, when prana-kundalini reaches the mūlādhāra cakra the 
rise of prana-kundaiine is reversed and he at once experiences the 
cakra of bhru-madhya in movement, not the cakra of the navel. 
After that he experiences the cakra of the throat (kantha) in 
movement. Both are moving simultaneously. Then he experiences 
the cakra of the heart in movement, and after that he experiences 
the cakra of the navel in movement. Finally, he experiences the 
mūlādhara cakra in movement. All of these cakras move with 
sound. When prana-kundalini rises in this fashion it is an indi- 
cation that this yogi is attached to worldly pleasures. For him 
traces of attachment remain. This is the second way kundalini 
rises, but actually it. is not rising. It is falling. 

For this yogi there is no chance of possessing the eight great 
powers of yoga. On the contrary, this yogi has entered into a state 
of absorption which is said to be devilish (pisācāveša). Tt is not a 
correct absorption, and it causes this yogī to become the victim of 
an unending series of obstacles during the rest of his life. 

Why does this happen? Whon it is not the will of Lord Siva for 
prana-kundalini Lo rise properly, it does not rise properly. Every- 
thing takes place only when Lord Siva wishes. According to the 
Ratnamalasasira: 


When this state is established below, and when from 
there it penetrates higher and higher, that is the state of 
liberation (moksa) Thal is the state where yogis 
become fittingly qualified Jor the allainment of knowl 
edge. But on the contrary, when these stales are pene 
trated downward from above and in reverse, that is 
incorrect absorption (piscavesa) That is the indica- 
Hon that hereafter this yogrs life will be filled with 
obstacles. 


19. “Penetrating initiation" comes spontancously from kuņdalin and 
not from the master IL is said to be “penetrating” because during the rise 
of kundalini the cakras are pierced or “penetrated” in various ways 
depending on the spontaneous desire of the yogi 
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AANE. 


Plate 22. Su amip in samadhi on his birthday: Puja 


Penetraling [nitiation 


The yogis experience of the rise of prana-kundalini and the 
resulting penetration of the cakras -beginning with muladhara 
cakra and ending with bhrii-madhya cakra or sahasrardha 
cakra-—can take many different forms. These spontaneous varia- 
tions m the rise of prāņa-kundalinī are known as “penetrating 
initiations '? (vedha-dīksā). This is explained in the Tentraloka 
by Abhinavagupta: 


This initiation of penetration is described in different 
ways in the Tantras. Here the yogi has to experience the 
initiation of penetration by which he rises from one 
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cakra to another and sunultaneously experiences (hese 
cakras in movement By this, the eight greal powers of 
yoga are possessed bv yogis 


Yantraloka 29:237—23r 


" 


In the Kulaguhoara Tantra penetrating initiation (vedi 
dīksā) is said to be six fold. 

Mantra-vedha is first. ndda-vedha is second, bindu wedha is 
third, sdkta-vedhea is fourth, bhujanga-vediiu is fifth, and sixth 
the supreme (pora) tedha 

These six-fold penetrating initiations revealedin the Awiagul 
vara Tantra all take place in prana undata, When prana 
kundalini rises from miladhara cakra to blot-madiyva cakra or 
sahasrürdha cakra, the state of the vogi and the impressions act 
ing on him determine bis experience. These six-fold penetrating 
initiations each reflect a different experience in the rise of prana 
kundalini. The varieties of penetrating initiations come to ihe 
aspirant depending on his desires and longings. 

Manira vedha, the firsi piercing, is that piercing where ihe 
yogi hears the sound of a mantra This kind of prereing takes place 


when the yogi intenscly desires and longs for the recognition o? 


Supreme I-Consciousness. in this case, when prana-kundalin 
rises, it takes the form of mantra, and the yogi hears a mantr 


such as om, Siva, alam, or so ham. At the same time, he fecls. 
am this kundalini. 1 am one with this kundalini.” This is called 
mantra. His breath ipraņa) becomes full of bhss. ecstasy, and jov. 
By the power of complete [-Consciousness, this blissful breath 
penetrates all the cakras from mul&dhara to bhrü inadhva oc 
sahasrardha. This kind of penetration is called mantra-vedha 
Another variety of piercing is known as neéda-vediha. This type 
of piercing occurs when the yogi desires to uplift people. There is 
an intense desire: “I am doing this practice solely for the benefit 
of mankind." Here, when the blissful force of breath touches 
mūlādhāra cakra, this breath is transformer! into nada. Literally 
the word nada means “sound.” It is called nada because the vogi 


experiences the sound of a drum beating. “Dum dum dum,” the 


constant sound of a drum is heard by this yogi during the rise of 


i . 5 wW A ` a} Ey y 
prana-kundalini. This initiation comes to the yogi who wants to 
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explain the Universal Reality to others. 

Another kind of piercing is called bindu-vedha. This type op 
piercing takes place when the yogi is attached to, and longs for. 
comfort, ease, happiness, and joy. Herc the blissful force of breath 
is transformed into a fountain of semen. The word bindu meang 
semen (virya). The yogi experiences that it is a fountain of semen 
which is rising from muludhara cakra to brahmarandhra ang 
spreading throughout his body. In bindu-vedha when the 
kundalini rises, he becomes filled with joy and happiness. Sexual 
joy is nothing in comparison to the joy experienced in bindu-vedha. 

Another variation in the rise of prana-kundalini takes place 
when the yogi has the desire to become strong and to maintain 
this strength. Here the aspirant experiences this rise from 
mūlādhāra cakra to brahmarandhra in the form of an ant 
because that blissfu) force of breath is transformed into energy. 
He feels that power is being developed. This is the rise of energy 
in kundalinī. He feels that he is the embodiment of energy. The 
sound is creating power. It is stimulating—indeed it is the great- 
est stimulation. Because this particular kind of penetration in 
prana-kundalini is filled with power (Sakti), it is called sāktu 
vedha. 

Bhujanga-vedha is that particular variety of piercing where, 
when prana-kundalini is rising, the yogi feels that a serpent is 
rising and producing a serpent sound. This kind of penetration 
takes place when the yogi has the impression that the form and 
reality of kundalini is serpent power. In this case the rise of the 
blissful force of breath in the form of prana-kundalini takes the 
form of a cobra (bhujunga). He truly expertences that a cobra is 
rising, with its tail remaining in and touching mūlādhāra cakra 
and stretching to penetrate all of the cakras up to and including 
brahmarandhra. 

Finally there is piercing known as para-vedha. Para-vedha is 
the supreme vedha. This vedha is experienced by those yogis why 
are always bent upon finding the Lord and nothing else. They are 
not interested in this universe; they only want to give themselves 
completely to the Lord. 
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Supreme (para) Kundalini 


Now we will touch upon the experience of supreme (pura, 
kundalini. This supreme Creative Energy, para-kundalini, is 
experienced as one with supreme consciousness (para citi). 

When the supreme Creative Energy is directed towards Iler 
internal nature (svariipa), where all movement ends, She there 
relishes Her true state—the fullness of I-Consciousness (pilrnu 
hanta) completely filled with God Consciousness. Then that l- 
Consciousness is diluted in consciousness-of-this, and con- 
sciousness-of-this is diluted in I-Consciousness. Here this full- 
ness of I-Consciousness absorbs "ihisness" and produces the one- 
ness of internal samadhi and external experience (vvutthana). 
Her own nature as the supreme Creative Energy and the world 
become one. They are expertenced as being completely united, 
one with the other. There is absolutely no difference between 
them. This is the state of krama-mudra. This is the state of para- 
kundalini. This is the state of jagad-ànanda. 

Tn the Tantraloka the definition of jagad-ünanda is given in 
this way: 


Abhinavagupta says, “My master Shambhunütha 
described jagad-ānanda as that state that is completely 
unencumbered, where bliss (ananda) is found shining, 
where it is universally strengthened by the Supreme Í 

Consciousness of God, and where the six limbs of 
yoga—bhavana, dharana, dhyana, pratyāhāra, yoga, 
and samadhi -are no longer used or required." 


Tantraloka 6:51-52 


Now, according to my own experience, 1 want to tel! vou some 
thing more about this. When a Saiva yogi has become worthy of 
the supreme grace (/ivra-sakttpata) of Lord Siva, and when his 
energy of breath (prana-sakti) enters in the pathway of the cen- 
tral channel (susumnū), it does not touch the six cakras thal are 
found there. Rather, it rises without the interruption of these six 
cakras, just like fountain rising up to the thousand-spoked 
(sahasrürdha) cakra, and there it is filled with the bliss of God 
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Consciousness. At that very moment this yogī experiences the 
state of absorption of krama-mudrā. 

In the Krama Sutra it says that a yogī first enters krama. 
mudra in the introverted state. Then, owing to the intensity of 
krama-mudrā, he emerges from the introverted state and enters 
into the outer, external cycle of consciousness. 

First, from outside, he goes inside, and then from inside he goes 
outside. This movement of going in and coming out and then again 
going in and coming out takes place by the force of the absorption 
(samāveša) of krama-mudrā, not by the effort of the yogi. 

Where the yogi travels from outside to inside and then from 
inside to outside, just to come to the understanding that outside 
and inside are not different aspects but one, that is krama 
mudra. 

There is one more thing for you to understand. The one who 
experiences this state of the absorption (samāveša) of krarna- 
mudra experiences this whole universe melting into nothingness 
in the great sky of God Consciousness (cid-gagana). Although he 
opens his eyes and perceives that everything is malting into that 
state, yet— when he strives to come out of that state --it becomes 
very difficult for him. As it is very difficult for us to enter into 
that state, in the same way, it is very difficult for that vogt to 
come out of it. 

But why does he want to come out? He wants to come out for 
the fun of it, but he cannot come out. The intensity of God Con: 
sciousness does not let him come out. Yet he struggles to come 
out. Then for a moment he rises up, and after that he again, filled 
with intoxication, rests inside. Then, again, he strives to come 
out. He continues trying to come out and he gets out briefly but 
then again he is united inside. This happens again and again anc 
this called krama-mudru. 

It is just like the actions of a swing, swinging back and forth. 


20. Niranjana is one of three states. The first is kāma-tattva, the sec- 
ond is visa-tattva, and the third is nirafijana-tattva. The establishment 
of visa-tativa is niranjana-taitve. The Sanskrit word nirarjana means 
“where there is no impression (a/ijana)." It is that state, that reality, that 
is pure and without blemish. 
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pack and forth. One moment he comes out and in the next 
moment he rests in his own nature. By this process of krama- 
mudra expressing the state of kundalini inside and outside, he 
experiences the state of absorption (samāveša) of supreme 
(para) kundalini. By this absorption the yogi of the Kula system 
enters that state which is pure, spotless, and without blemish 
(nirañjana).20 i 

Here, there is no fear of death, no fear of falling, no fear of 
descending again into the world of limitation and bondage. This 
is the state known as nirafijana-tatiua, the pure and spotless ele- 
ment. It is the pathway of the energy of action (kriyā-sakti). So, in 
the end, the final yoga is the yoga in action. It is said, “When you 
find God in action, that action is pure and spotless (niraājana), it 
is supreme.” 

So according to the ordering of kama-kala, kāma-tatlva resides 
in the energy of will Gecha-Sakii), visa-tattva resides in the 
energy of knowledge (jūāna-sakti), and niranjana-tattua resides 
in the energy of action (kriyā-sakti). 

When these three states are united with cach other, when 
kāma-tattva is united with visa-tattva and with niraūjana-tattva, 
that is the state of Bhatrava. 

So, in the same way, the divine scriptures of our Saivism 
(Saivagamas) explain that the energy of will, iechū-šakti, is sakti- 
kundalini. The energy of knowledge, jana Sakti, is prana 
kundalini and the energy of action, kriyā-šakti, is parā-kundalinī. 


Om Tai Sat 


Plate 23. Swamiji with Viresh iTughes. 


APPENDIX A 


Sanskrit Text of the 
Bodhapancadašikā 


om anastamitabhārūpa- 
stejasam tamasamapi / 

ya eko'ntaryadantasca 
tejamsi ca tamāms! ca // 1 ff 


sa eva sarvabhutanam 
svabhavah parame$varah / 
bhavajatam hi tasaiva 
šaktirīsvaratāmayī /i 2// 


saktisca saktimadrūpā- 
vyatirekarn na vāūcchati / 
tadatmyanayornityam 
vahnidahikayoriva / 3 // 


88 eva bhairavo devo 
jagadbharanalaksanah ` 
Svatmadarse samagram hi 
yacchaktya pratibimbitam // 4 // 
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iasysvaslss para devi 
svarupamaorsanotisuka / 
purnatvam sarvabhavesu 


sva nalpam na cadhikam // 5 // 


esa deve naya devyū 


aitvam krīdāra 


vieilransristisamhara 


= 


pvidhatte yugapadvibhuhk 


attdurghatakarilva- 


masyünuttamameva yat / 


eiadeva svatantratva 


Yi 


maisvaryam bodharūpatā //7 /: 


paricchinnaprakasatvam 
jadasva kila laksanam / 
jsdadivilaksuno bodho 
vaio na parimiyule © ü 


evamasya svatantrasya 
nijasaktvopabhedinah ; 
svatmagah sristisamharah 


svarupatvena samsthitah // 9 / 


tesu vaicitryamatyantam 
urdhvadhastiryageva yat / 
bhuvanàn tadamsasca 
sukhaduhkhamatirbhavah V 10 


yadetasyaparynanam 
tatsvatantryam hi varnitam / 
sa eva khalu samsaro 
Jadānām yo vibhisakah 11 7 


tatprāsādarasādeva 


gurvāgamata eva va / 
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sastradva paramesasya 


yasmat kasmādupāgatam // 12 / 


yattattvasa parijnanam 

sa moksah paramešatā / 
tatpiirnatvam prabuddhanam 
Jīvanmuktisca sā smritā // 13/ 


etau bandhavimoksau ca 
paramesasvarupatah / 

na bhidyete na bhedohi 
tattvatah paramesvare // 14 7 


itthamicchakalajuana 
saktisūlāmbujāsritah * 
bhairavah sarvabhāvānām 
svabhavah parisilyale / 1B/ 


sukumaraimatinsisya- 
nprabodhayitumanjasa / 
eme bhinavaguptena 


ps 


slokāh paficadasoditah i? 164 
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APPENDIX B 


Sanskrit Text of the 
Parāprāvešīkā 


visvatmikam taduttirnam 
hridayam paramesituh / 
paradisaktirupena 

sphurantim samvidam numah // 


iha khalu paramesvarah prakasatma, prakasasca vimar$a sva- 
bhavah, vimarso nama vi$vakarena visvaprakāšena visvasam- 
haranena ca akritrimaham iti visphuranam / yadi nirvīmaršah 
syāl anīsvaro jadašca prasajyet / esa eva ca vimarsah-cit, cai- 
tanyam svarasoditaparavak, svatantryarn, paramatmano mu- 
khyamaisvaryam, kartritvam, sphuratta, saro, hridayam, 
spandah ityadisabdairagamesudghosyate, ata eva 
akritrimahamiti-satattvah svayamprakasarupah paramesvarah 
paramesvarya saktya Sivadi dharanyantajagadatmana sphurati 
prakasate ca / etadevasya jagatah kartritvamajadatvam ca, 
jagatah karyatvamapi etadadhīnamaprakāšatvameva, 
evambhutam jagat prakaSaripat karturmahesvaradabhin- 
nameva, bhinnavedyatve’prakasamanatvena prakasanayogat 
na kimcitsyat, anena ca jagata@ asya bhagavatah prakasat- 
makam rupam na kadacit tirodhiyate, etatprakasanena 
pratistham labdhvā prakasa-manamidam jagat abmanah 
pranabhutam katham niroddhum saknuyat, katham ca tan- 
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nirudhya svayamavatisthet, atascāsya vastunah sād- 
hakamidam badhakamidam pramanamityanu samdhanatmaka 
sadhakabadhaka pramātrirūpatayā cāsya sadbhavah, tatsadb- 
have kim pramāņam? - iti vastusadbhavamanumanyatam, 
Lādriksvabhāve kun pramāņam? - iti prasttarūpatayā ca pur 
vasiddhasya mahe$varasya svayamprakasatvam sarvasya 
svasamvedanasiddham / kim ca pramanamapi yamasritya 
pramanam bhavati tasya pramānasya 
tadadhinasariraprananilasukhadivedyam catisasyya sada 
bhāsamānasya vedakaika-rüpasya sarvapramitibhajah siddhau 
abhinavarthaprakaSasya pramanavarakasya kascopayogah / 
evar ca sabdarāsšimaya-pūrnāhantāparāmaršasāratvāl para- 
masiva eva sattrimSat-tattvatmakah prapancah / sattrim&at- 
tattvāni ca, — 1 Siva 2 bakti 3 sada&iva 4 īsvara 5 &uddhavidya 
6 maya 7 kala 8 vidya 9 raga 10 kala 11 niyati 12 purusa 13 
prakriti 14 buddhi 15 ahamkāra 16 manah 17 srotra 18 tvak 19 
caksuh 20 jihva 21 ghrána 22 vāk 23 pani 24 pada 25 payu 26 
upastha 27 Sabda 28 sparsa 29 rupa 30 rasa 31 gandha 32 
akasa 33 vayu 34 vahni 35 salila 36 bhümayah, ityetani / - 
athaisām laksanāni / tatra Sivatattvam nama icchà 
jaanakriyatmakakevala pūrnānandasvabhāvarūpah para- 
masiva eva / asya jagat srastumiccham parigrihitavatah para- 
mešvarasya prathamaspanda evecchasaktitattvam 
apratihatecchatvat, sadevanku-rayamanamidam jagat svat- 
manahantayacchadya sthitam rupam sada&ivatattvam, 
ankuritam jagadahantayavritya sthitamīsvaratattvam, 
ahantedantayouraikyapratipattih suddha-vidya, svarūpesu 
bhavesu bhedapratha maya, yada tu param-esvarah pārames- 
varyā mayasaktya svarupam ghühayitva sarnkucitagrahakatam 
as$nute tadā purusasamjnah, ayameva mayamohitah karma- 
bandnanah samsārī, paramesvarada-bhinno'pi asya mohah 
paramešva:asya na bhavet-indrajalamiva aindrajalikasya svec- 
chaya sarnpaditabhranteh, vidyabhijna-pitair-svaryastu 
cidghano muktah paramasiva eva / asya sarvakar-tritvam sar- 
vajāātvar pürnatvam nityatvam vyapakatvam ca, 


saktyo’samkucita api samkocagrahanona kalāvidyārāgakālaniy- 
ati -rupataya bhavanti / atra kalā-nāma asya purusasya kimcil 
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kartritahetuh rago visayesvabhisvangah, kalo hi bhavanam 
bhasanabhasanatmakanam kramo'vacchedako bhutadih, niy- 
atih mamedam kartavyam nedam kartavyam iti niyamana- 
hetuh, etat pancakam asya svarūpāvarakatvāt kancukamiti 
ucyate, mahadādīprīthivyāntānām tattvanam mūlakāraņam 
prakritih, esa ca sativarajastamasām sāmyavasthā avibhak- 
tarupa, niscayakārinī vikalpapratibimbadharini buddhih, 
ahatnkaro nama-mamedam na mam-edamityabhimanasadha- 
nam, manah samkalpasadhanam, etat trayamantahkaranam ; 
sabda-sparSa-ruparasa gandhātmakānām visayanam kramena 
grahaņasādhanāni srotra-tvak-caksur-jihvā ghranani panca 
jhanendriyani / vacanadana-viharana visarganandatmakriya 
sādhanāni paripātyā vak-pani-pada payupasthani panca kar- 
mendriyani / sabda-sparsa-rupa-rasa-gandhah samanyakarah 
panca tanmātrāņi / akaSamava-kasapradam, vayuh 
samjivanam, agnirdahakah pācakašca, salilamapyayakam 
dravarupam ca, bhūmirdhārikā, 


yathà nyagrodhabījasthah saktirūpo mahadrumah / 
tatha hridayabijastham vismetaccarācaram // 


ityamnayanitya parabhattarikarūpe hridayabyentarbhutam 
ctajjagat / katham? yatha ghataSaravadinam mridvikaranam 
paramarthikam riipam mrīdeva, yatha va jaladidravajatinam 
vicāryamāņam vyavasthitam rtipam jaladisimanyameva bha- 
vati, tatha prithivyadimayantanam tattvānām satativam 
mima-msyamanam sadityeva bhavet, asyāpi padasva 
nirupyamanam dhaltvarthavyanjekam pratyayamsarm visrijya 
prakritimatrartpah sakara evavaSisyate tadantargatameka- 
trim, tatah param $udhavidyesvara-sada-Sivatattvani jnāna- 


kriyāsārāņi saktivisesatvāt aukare'bhyupagamarüpc' 
nuttarašaktīmaye ntarbhūtān! / atah paramurdhvadhah 
sristirūpo visarjaniyah, narasaktisivatmakam trikam evam 
bhūtasya hndayabiasya mahamantatmako visvamayo 
visvottirnah paramašiva eva udayavisrāntisthānatvātnnija- 
svabhavah / īdrisam hridayabijam tattvato yo veda samāvišati 
ca sa paramarthato diksitah pranan dharayan laukikavadvar- 
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Sanskit Text of the 
Kundalini Vijnana Rahasyam 


svadharadullasanti dyutividitamahadivyatejahsvarupa 
satcakram sphorayanti gatikritimadhuradhvanamavedayanti / 
prapyesam tosayanti dasasatakamale vyāpya viSvam sthità ya 
visvanandapravahan vitaratu bhavatām kauliki kuņdalī sa // 


bhoh bhoh Saivagamanisnatah srotarah! 

adya maya kundalini vijianavisayamadhikritya yathabuddhi 
yathagurvamnayamca ktūcit prastuyate / savadhanatataya tat 
srinvantu bhavantah / 

samanyarupataya pūrņāhantārūpā $aivi visargaSaktih 
kundaliniti kathyate, ya sārdhatrivalayākārā amnayesu 
pratipadyate / tatra prameyapradhanam ahantārūpam 
kundalinyah prathamo valayah, pramanapradhanam ahantaru- 


patvam dvitiyo valayah, pramatripradhanam aham svaru- 
patvarhn tasya tritiyo valayah, tathavasistardhavalayah 
prama-pradhanahamatmaka ityasyā agamiki rahasyaprakriya / 
ityevamrūpā paravimarsatmasau para samvideva yada bahi- 
raunmukhya laksaņāt svatantryattattadrupataya vavibhasay- 
isa svatmanyeva prollasati, tadā sa para 
saktirghatapatadibhavam svatmabhinnarupataya vimrisantī 
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suptahisadrisi Saktikunda-liniti sarvamnayesu nigadyate - 


yeyain- 
prakāšya sarvavastunam visargarahita tu sa / 
Tantrāloka 3:139 


iti Sri Latrālokoktanītya visargartipāpi visargarupata-mana&nu- 
vana svatmanyeva camatkritimay! $ivasyádyonmesatmika Sak 
tirbhavati / 


kiñca- 

saivasāsanadristyā yada yogi svatmabhinnasivasvarupa-paràa- 
marsanusandhanavasad-visvatmasatkararupayam sam$ves- 
abhūmau tisthati Ladásya visargasaktau samaveso jayate, yena 
sa paramam $aktispandam svātmani camatkurvan šaktikuņ- 
dahni-dasamavisati / 


saktikundalinyah svarüpam tantrasadbhave yatha - 
ya sā Saktih para suksma niracareti kirtità / 
hridbindum vestayitvantah susuptabhujagakritih // 
tatra supta mahabhage na kincinmanyate ume / 
candrasniravanaksatrairbhuvanani caturdaga / 
ksiptodare tu ya devi visamūdheva sa gata // 


Sawa Sakti kundalini bhagavatt srītantrāloke 
kala saptadašī tasmadamritakararüpini / 


ityarabhya- 
praka$ya sarvavastunam visargarahita tu sa / 
gaktikundahka ........................... iv 


ityantam nirupitasti, pardparasaktyaparaparyaya visargasak- 
ter-iyam bijátmika madhyama dasa hhavati / asya visargašak- 
ter-adyantadasayorvarnanam pranakundalini 
pardkundalini-nirupanavasare bhavisyati / kāmakalāparā- 
marsanusarena kaulayogyapi caryakrame tam saktikundalinim 
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siddhayoginīsamghatt-ātmakasamāvešāvasare kāmatattvarū- 
patayā sāksātkaroti / 


yadahuracaryabhinavaguptapadah 

ata eva visargo yamavyaktahakalatmakah / 

kāmatattvamiti srimatkulagyhvara ucyate // 

kamasya purnata tattvam sanghatte pravibhavyate /' 
Tantraloka 3:146 


grivatulanathacaryenapi- 
siddhayoginīsanghattānmahāmelāpodayah 


ityasmin sūtre mahāmelāpasabdena seyam saktikundalini nirū- 
pita / yasyàm ksanamatramapi sthitim prāpya kaulayogt 
vedyavedakatma&iva&aktyatmadvayavigalanena tām Sivasak- 
tyatmamahasa-marasyarupam sthitimanubhavati - ityasyam 
siddhayogini-sanghattatmamahamelapadasayam 
saktikundalinidaSamanu-bhavan yah kaulayogi caryakramama- 
carati, sa eva caryà krame adhikrito asti, nanya ityavadha- 
tavam / tasmat paripur-nasvatmavamarsanisthanam 


purnasayanamevasminnirutta-rasamavesaspade 
caryākrame dhikāro netaresam / 
yadahuh sriksrmarajapadah- 
te natradhikritah paraih punaridam 
purnasayaiscarvyatam / 
Spanda Nirnaya 


atha prana kundalini svarūpam nirniyate / 


ciccamatkritirupa visargasaktih 
svātmanah svatmani svātmaksepo vaisargikà sthitih / 
Tantraloka 3:141 


ityācāryābhinavaguptapādoktanītyā svātmanyeva visargasyon- 
. -- 5 5 n M T. ki 

mesa- dašārn paramriganti “prak samvit prane parinata iti 

nayena prananarupatam cavabhasayanti pranakundalini rupa- 
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tayagamesu nirūpyate / yadapyasyam prananakundalini- 
rupayam visargasaktau prananarupatvadbahirbhavavabhasan- 
atmika sthitirdrisyate; tathapyatra 
parāņādi-paūcavāhāsyānunmīlanāt svātmānanda- camatkriti 
mayaivameva sarvatah pravartate ; iyameva 
pranakundalinirupa citisaktirvis-aragasyadikotyatmani 
svarupe, sphuratitikaulayogibhiranu-bhuyate / 


atra tu svānubhavasāramapi kincinmaya varnyate 


tāmāšrityo rdhvamargena candrasuryavubhavapi / 

sausumne'dhvanyastamito hitva brahmandagocaram // 

tada tasmin mahavyomni pralinagasibhaskare / 

sausuptapadavanmüdhah prabuddhah syadanavritah // 
Spanda 24-25 


iti Srivasuguptapadapratipaditanayena yada Saivayogi ksana- 
mapyavadhānašaithīlyamasahamānah satatameva Sivatma- 
bhava-manusandadhanah samavesadasayamunmukho bhavati / 
tadasya svatmanusanddhibaladevobhau pranapanau sausumne 
marge layam gacchatah / tadantaramasya pranasaktirmula- 
dhārapadavīmāsrayate/ tasmanmuladharanmadhyo'rdhvad- 
margena procchalantyam vikasvarayam prāņašaktau yogi 
prana-kundalinyavasthamanubhavati / 

atra yoginām dve gati bhavatah / tatrādyyā yatha-kesan- 
cidyadā pranapanau madhyamārge layam gacchatastada prath- 
amam tavadadhomukhau santau lambikasthanam 
bhitvan-gulipthitakarnaghosavat dhvanantau mūlādhāra- 
cakram vedhayatah-tadasya yogino muladharacakramukta- 
prakarenaiva sasabdam purnavegena parivartata ili yogi 
práthmyenanubhavati / tato muladharacakrat utthitā mad- 
hyavahini pranasaktir-dvitiyam nābhisthānagatam cakram 
vedhayati, yadvasat dvitiyamapi nàbhicakram vegena 
sa$abdam paribhramati / ladānīm yogi yaugapadyenānayos- 
cakrayoh parivartanadašām-anubhavati / tadanu asya yoginah 
pranasaktirnabhicakrat samutthaya vegena hriccakram ved- 
hayitvor'dhvarn gacchati / tadā sa yogi hriccakrasyapi vegena 
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parivartanadasamanubha-vati / tatah kaņthasthānamāptā sā 
madhyavāhinī pranasaktih kaņthasthānagatam cakramevam 
bhrūmadhyasthānagatarm cakraūca vegena vedhayati, yadvasat 
te ubhe cakre / api vegena parvartete-ityasya yogina evanub- 
havagocaratvameti / ittham bindusthanagatam cakram vedhay- 
itvayam yogyasyam prana-kundalinispandanadasayam 
muladharacakrashtanadarabhya bhrimadhyasthanagata 
cakraparyantanam samasthanam cakra-nam yaugapdyena 
savegam parivartanarupatvamanubhavati, yadantarmeva 
yoginamanimadyastasiddhayah sama$rayante / 
amumevasayam vedhadiksavicaravasare acaryabhinavagup- 
tapadah 


sritantraloke upodvalayanti 


vedhadiksa ca bahudha tatra tatra nirupita / 
sā cābhyāsavatā karya yeno’rdhvapravesatah // 
sisyasya cakrasambhedapratyayo jayate dhruvah / 
yenanimadika siddhih... // 

Tantrdloka 29:237-238 
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atha apara sritiryatha- 

kesāūcit ca mandayoginam madhyanadyam yada pranapana- 
vastam gacchatastada tesam paramesvarasaktipatasya man- 
datvadeva madhyavahini pranasaktirviparyenaiva prathamam 
bhrūmadhyasthānagatam cakram vedhayati, yadvasadasya 
yoginastaccakram prathamam sašabdam ghūrņate tadanu 
kaņthasthānagatam cakram tato muladharasthanam 
yavadakhilani cakrani sa$abdam parivartante yena tasya 
yoginah sarnsāravāsanāyāstatrāvasthitatvena na kincidanub- 
hava-gocaratvmeti / animadi astasiddhinam katha tu durāpās- 
taiva pratyut sa yogi nimnānkitena pisācāvesena samavisto 
bhutva vighnaparamparamevanubhavati / 


yaduktam Sriratnamalayam— 


adho’vastha yada urdhvam samkramanti varanane / 
saiva moksapadāvasthā saiva jianasya bhajanam // 
urdhvacakragatavastha yadadhah sambhavanti ca / 
tada paisacah āvešah sa vai vighnasya karanam // 


atha kamakalam parimri$an yogi siddhayoginisanghattavasar- 
atmake caryakrama imam pranakundalinidasam visatattva- 
pravesasamaye nubhavati / purvoktarupayam mahāmelāpa- 
dasayam ya dasa hyanubhuyate, saiva visatattvarupagamesu 
varnitasti / srikulaguhvaratantre iyameva vedhadiksa mantra- 
nada bindu sakta bhujanga paretirūpā sodhā varnita- 


mantravedham tu nādākhyam binduvedhamatah param / 
S&ktam bjujangavedham tu param sasthamudāhritam // 


vedhadiksasatakasya svarūpamadhastānnirdisyate / mulad- 
haracakradutthita pūrņāhantātmakamantrasvarūpā prana- 
kundalini pūrņāhantāvalāt samastani cakrāņi vedhayanti 
ādimā mantravedhadikseti kathyate / madhyo rdhvavahakra- 
mena ca procchalanti nādākārā sā dvitiya nddavedhadikseti 
bhanyate / viryasvarupa sa prana kundalini samastam cakram 
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vedhayanti tritiya binduvedhadikseti nāmnā vyapdisyate / sak- 
tirupatamapanna cakravedhanakriyapara sa Lurya sākta- ved- 
hadiksa bhavati / sarpākāratāmādadhānā cakravedhananca 
kurvana vyutlisthantī bhujangavedhadiksa pancami / para-sak- 
tirūpatāmāšrayantī samastacakravedhanašīlā sā 
paravedhadiksa sasthiti / 

atha parakundalinisvarupam vimrisyate paracitirūpā visar- 
gasaktiryadāntarbhāvaunmukhyarūpāntah-kotyātmani 
svarupe svātmānam camatkurvana purnahantatmake pade 
idantásamaveSam tathedantātmake pade purnahantayah 


samavesam kurvati samadhivyutthanasamarasyadayinim kra- 
mamudrayam rupayam jagadānanda-svarūpātmikām 
parakundalini-dasayam prakasayati / 


jagadanandasya laksaņam Sritantraloka yatha- 
yatra ko’pi vayavacchedo nasti yadvisvatah sphurat / 
yadanahatasarmnvittiparamamritabrimhitam // 
yatrasti bhavanadinam na mukhyā kapi samgatīh / 
tadeva jagadanandamasmabhyam 8ambhurucitvàn // 
Tantraloka 5:51—52 


atrāpi svabhavanusaram maya kincillikhyate-tivraSaktip&ta- 
bhajanasya Sivayoginah prana yada sausumne marge sama- 
visanti, tadā asya pranasaktirmadhyordhvavahakramena 
sat-cakravedhana kramamaspristvaiva brahmarandhrastha- 
namā-sādya cidānanda- svarūpā bhavati / itthar tasya yoginah 
kramamudrāyām samaveso jayate , 


kramasūtresūktam— 


kramamudrayā antahsvarūpayā bahirmukhah samāvisto bha- 
vati sadhakah, tatra ādau bahyadentah pravesah, ābhyāntarād- 
bahyasvarupe pravesah avesavasajjayate : iti 
sabāhyābhyantaro'yam mudra-kramah / 

kifica- idrisim samavesadasamanubhava samavesa- 
camatkritibaladeva vyutthane’pi samastam bhavajatam cidga- 
gane liyamanam pasyan yogi yada kiūīcit kincit vyuttisthat, 
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tada tasya sar-vanindriyani pranapanasahitani ksanam prā- 
durbhuya svātmanyeva liyante, ittham sa hindolalilavadubhay- 
atah prasar-antimantarbahih samavesatmikam 
dasamanubhavanneva par&kundalinidhama pravišati / 
yeno'rdhvakundalinirupayam kriyasaktau samāvešo jāyate, 
yadvasat kaulayogyapi siddhayoginasanghattavelayam 
niraūjanapadabhāg bhavati / 


uktam hi— 


“kriyadevi niraBjanam" iti 


evam kamakalarahasyabhiprayena kamatattvamicchasaktau, 
visaLattvam jnanasaktau, niranjanatattvanca kriyāsaktāvan- 
tar- bahvanti / tathecchpSakth saktikundalinati, jhanasakti 
prana-kundaliniti, kriyasaktih parakundaliniti ca tatra tatra 
&ivàgamesu vyapadisyate / 


Index 


abheda, 71 "72 

abhimana, 65 

Abhinavagupta, 19-21, 21. 29- 30, 34, 
55, 98, 100, 104, 109, 113 

abhyāsa, 40, 50 

absolute reality, 38 

absorption, 96, 100, L06, 409, 113 114 

action, 16, 18, 25, 28-29, 34, 48, 51, 
58, 59-60, 64- 66, 68, 71 73, 85, 88, 
95, 101, 115 

adana, 65 

adjusted [-consciousness, 56 

aghora, T1 

agni, 66 

aham aham idam idam, 61 

aham idam, 60 

ahamkāra, 65, 72 

aham vimarša, 94 

ahimsa, 17, 85 

aiSvaryan, 56 

ajapa-gayatri, 42-45, 47 

akasa, 59 

amikala, 97 

amriia, 103 

ananda, 66, 71, 113 

ānanda-sakti, 71 

anger, 73, 77 

anima, 108 

animosity, 35, 85 

antahkarana, 65 

üntarika asana, 38 


anusandhana, 41-42, 47 

anusandhünaikagrata, 38 

apara, 55 

apard-sakti, 98 

aparigrahu, 77, 91 

apāna, 41,72, 104, 106 

argument to prove His existence, 58 

arrogance, 65 

asana, 36, 38. 40-42, 45, 47-48 

āsana pranayama. 42. 43 

aspirant, 15. 18, 35, 37, 40, 44, 78, 98, 
100, 111- 112 

asta-siddhi, 108 

asteya, 77, 87 

asvamedha, 88 84 

attached knowledge, 32 

attentive, 23, 85, 96, 106 

attentive awareness, 85, 96 

awareness, 17, 35--36, 38-50, 53, 85, 
93,96, 101. 105 106 


bahiraunmukhya. 94 

Bhagavad Gita, 36-37, 40, 75, 86 87 
Bhatrava, 1,22, 34, 42, 71, 115 
Bhairava Tantras, 7] 

bhakti, 4) 

bheda, 71-72 

bheddbheda. 71 12 

bhrü-madhya cakra, 105-109, 111 
bhujanga-vedha, 310 

bindu-vedha, 110 111 
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bliss, 36, 45- 46, 52, 71, 76, 94, 1 11, 
113 

brahmacarva, 77, 88, 90 

brahmarandhra, 105, 111-112 

breath, 38, 41-48, 50-53, 104- 107, 
111-113, I 

breath with sound, 44 

buddhi, 50, 59, 64- 65, 72 


cakra, 93 -94, 97, 105- 113 

cakrodava, 42—45, 47—48 

caksuh, 59, 65, 72 

caryā, 98, 101-102 

caryā-krama, 98, 100 102 

center, 14, 38—43, 45-47, 96-97, 
105—106 

center of the two breaths, 40, 42. 45, 
47, 105 

central breath, 41 

central channel, 51, 105 107, 113 

central path, 93 

central vein, 46 

cid-gagana, 114 

cit-caitanvam, 56 

cit-kundalint, 53, 94 

clairvoyant., 91 

cleanliness, 72- 73 

cognitive consciousness. 55 

cognitive cycle, 94 

cognitive world, 97 

complete essence of everything, 56 

completion, 24, 43, 53 

concentration, 37-38, 44, 73. 75,55, 90 

conjunctions. 98, 100 

consciousness, 15. 19, 26 27, 44 45, 
58, 55-57, 71, 85, 94-95, 97, 
104- 106, 112- 113 

contains, 24, 67-68 

contemplation, 50—51, 87, 89 

contentment, 74 

continuously fresh awareness, 38 

continuously refreshed awareness, 41 

contraction, 24, 67, 102 

craving, 74 

creation, 19 20, 24 31, 33, 57, 72, 94, 
104 

creation and destruction, 24. 25, 27—30 

creative energy, 57, 68, 100 

cycle of repeated births and deaths, 61 


deep sleep state, 45, 59 

desire, 2. 13, 15, 37, 48 74, 8% 88,98, 
100, 109, 111 112,1 

destruction, 24—25, 27-30, 67. 77. 85, 1 

devotion, 12, 17, 37- 38, 41, 46, 76 

devotion to God, 76 

dhāraņā, 53, 113 

dhyana. 50 53, 113 

differentiated existence, 27 

door of the Brahmapurt, 40 

dreaming state, 45, 59, 76 

dualistic, 71 


ear, 59, 65, 98, 100 

earth, 20, 57, 59, 62, 64, 66-67, 77-78, 
108 

ecstasy, 23, 25, 60, 66, 102, 111 

ego, 52, 56, 59, 65, 72 

eight vogic powers, 108 

eighteen arms, 72, 76, 91 

ekagra, 36 

element of ego, 64- 65 

element of intellect, 64 

element of mind, 65. 72 

elevation, 33 

energy, 34, 52, 55. 57, 59, 68, 71, 75, 
88, 98, 100, 105 106, 112- 118, 115 

energy of action, 34, 71, 115 

energy of bliss, 71 

energy of consciousness, 71, 105 

energy of knowledge, 34, 59, 71, 115 

energy ol wil!, 34, 71, 115 

envy, 41, 49, 87 

essense of creativity, 96 

ether, 59, 66 

excitement, 5, 9, 20, 39-40, 42 

exhaling breath, 41, 43, 47 

existence, 21, 25. 27. 30-31, 34, 46, 
58 60,62, 67 68, 93 

existent state of Lord Siva, 31 

expansion, 19- 22, 24, 30, 67, 102 

external experience, 53, 113 

external objective world, 19, 21, 58 

external objects, 58 59 

eyes, 6, 30, 36, 39. 48, 59, 65, 85, 100, 
105, 114 


falsehood, 86 
festival of unification, 101 


final liberation, 31 

fire, 22, 56, 59, 66, 97 

five great energies, 62, 71 

five gross clements, 63, 66 

five mouths, 71- 72 

five tanmatras, 65 

form, 1, 18, 26 27, 42-48, 52, 59, 
63-66, 69, 71 72, 75, 77, 87, 91, 
94- 98, 100, 104-105, 10%, 111 112 

form of the first sprout, 96 

fourth state, 45, 47-49 

freedom, 22-23, 94 

full awareness, 38, 41- 44, 49 

fullness, 24, 31, 53, 60, 62- 63. 102, 
112 113 

fullness of God Consciousness, 24 


gandha, 49. 59, 63, 65, 96, 98 

garima, 108 

ghrāņa, 59, 65, 72 

gift from the Lord, 74 

God Consciousness, 21. 29, 32, 36 37, 
42, 44-45, 50--51, 53, 64, 68, 72-73, 
76, 89-90, 95, 97, 104-105, 112 114 

grace, 9, 17, 31-32, 34, 44, 62. 93, 113 
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sound, 42, 44, 46-47, 49, 52, 59, 63, 
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John Hughes 


Foreword by Lance Nelson 


This book presents the oral teachings of the twentieth century's 
great Kashmir Shaivite master. The last of his long lineage, 
Swami Lakshmanjoo preserved, as did his predecessors, the oral 
knowledge that illuminates this ancient philosophy- that clarifies 
the often deliberatcly obscure tantric texts. 


Swami Lakshmanjoo reveals the essence of the way and the 
means to self realization. Here in his own original discourses, as 
well as in his English renderings of Abhinavagupta and 
Kshemaraja, he unveils the essential teachings of this yoga 
philosophy. i 

Swami Lakshmanjoo reveals the tantric understanding of the 
purpose and reason for creation. He offers instruction on the 
Viesi and importance of the cat mantra sauh. In his 


A disbipline he clarifies why personal habits and dispositions play 

| an A nies part in spiritual growth. Finally, inhis unveiling of 

i the path of Kundalini yoga, he is intent on exposing and thereby 

= this hidden elevated process while warning of its 
tfalls. V 


Swami Lakshkmanjoo is the author of Kashmir Shaivism: 
Ware Ke! Supre 'eme. 
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